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This is the study of Muslim community called, "Banjaras . 
The community has still remained unexplored. So the first aim 
of this study is to explore socio-historical heritage of Muslim 
Banjaras. The second aim is to search connection between 
their social structure and economy in a given town ca\led 
Baheri. 
Almost all sociologists, social anthropologists and even 
some economists agree on the point that there is reciprocal 
connection between social structure and economy. Both are 
dynamic and so, change over a period of time due to factors 
emanating from within and without. 
Contrary to it, many sociologists define Indian social 
structure in terms of "texts" and thus, view it as static, rigid 
and a-historical. For them India is a homogenous society. And 
its institutions of village community, joint-family, caste system, 
religion etc. are agencies of legitimizing and reinforcing 
inequalities. They are obstacles in economic growth. Unless 
there is radical transformation in Indian social structure, which 
is only possible through external factors, they opine, India can 
not achieve rapid and rational economic growth. 
The homogenous , inflexible and a-historical 
characterization of Indian social structure is demolished at 
length by empirical findings which have proved Indian society 
as a system with internal contradictions, flexibility, adaptability 
and mobility. Indeed, India is a plural society and characterized 
by both structural and cultural diversities. The civilizational 
unity and regional diversities are two important level of Indian 
social structure-m^cro and micro-which is to be identified 
before establishing any causal connection between social 
structure and economy in India. 
At micro leve*! vaWes di'i^ ter irom reg"ion to region and 
within a region from one ethnic group to another. Most of 
Indian values are contextual and so, prone to change. Instead 
of inhibiting Indians from economic growth, it is being found 
that they enable people to adapt with changing patterns of 
society and economy. Even if some "co re" values of Hinduism 
are found inimical to economic growth, their negative impact 
is generally mitigated by the inter-structural flexibility and 
cultural diversities in India. 
Like values, Indian social institutions are also not 
obstacles in economic growth. Joint family is being proved 
positive in economic field. Caste system is too found flexi|)le 
and adaptive. While its system of classifying and assigning 
various occupations to different castes produce innumerable 
occupational traditions, it can not prevent people from 
changing, diversifying and modernizing their traditional 
occupations. Moreover, the system is seen positive for 
economic growth as it helps in producing specialists in different 
fields of economy. Thus there are people in India who are 
traders by caste traditions and family experience. Many trading 
castes and communities have proved themselves hard working, 
risk taking and innovative. Not only have they thrived on their 
own land but also expanded their network in foreign lands. 
Like Indian social structure, social structure among Muslims 
is too viewed as static and rigid. Without defining social 
structure of Islam and contrasting it with social structure among 
Muslims, it is assumed that both are same and indivisible. 
Infact, no distinction is made between "text" and "context" 
Moreover, Islam is thought to be close, immutable and even 
retrogressive system of beliefs. And Muslims are assumed to 
be homogenous community who are further thought to be 
unable to achieve world mastery because they follow Islam. 
These stereotypes got wide currency due to paucity of 
sociological and social anthropological literature on Islam and 
Muslim civilizations. However, the scanty available literature 
reveal contrary to commonly held belief. Islam is found dynamic 
and vibrant. It urges "Man" to think, to struggle and to 
achieve. It is full of mercantile injunctions and vocabularies. 
Indeed, there is nothing in Islam which prevents Muslims from 
economic achievements. 
Islamic social structure and economy could never be 
translated into reality except by the Prophet and the first four 
"righteous" caliphs as Muslims believe it. After that, nowhere 
Islamic social order, in its complete form, could remain in 
operation. Indeed, the social structure which came to evolve 
among Muslims was neither uniform nor static. It was 
contextual and dynamic. It differed from region to region and 
within a region from one ethnic group to another. Among 
Muslims were warriors, administrators, scholars, sufis, traders, 
artisans, peasants, labourers etc. Muslim traders were an 
important class who, despite many political hurdles, succeeded 
in carving out their place. They were found rational and hard 
working who seized any and every economic opportunity. They 
succeeded in creating Muslim World Market which was 
unparallel in history before the 16th century. But modern 
capitalism could not develop in Muslim societies due to reasons 
quite other than religion. 
Like Muslims of elsewhere and their countrymen, Indian 
Muslims are neither uniform nor static. They consist of several 
ethane-linguistic and sectarian groups. Not only Muslims of 
one particular region differ from those of other regions but 
also within a region they are divided into innumerable 
hierarchical, endogamous and occupational groups. Each and 
every group has distinct heritage, tradition and social 
organisations. Their attitudes and values are more contextual 
than textual. In short social structure among them differ from 
region to region and within a region from one group to 
another. Available studies have proved that economy among 
Indian Muslims is conditioned by their traditions, occupational 
heritage and their position in socio-political and economic 
structure in which they live. 
From the preceding discussion, following propositions 
may be derived. 
a. There is reciprocal connection between social struc-
ture and economy. 
b. Social structure is not a "thing" but a " process". 
It is empirical reality. As dichotomy always persists 
between what people cherish (text) and what they 
pract ice (context), social structure is more contextual 
than textual. 
c. Being empirical and contextual reality, social struc-
ture and economy are dynamic and, so change over 
a period of time due to factors emating both from 
within and without. 
d. India is a plural society and so, people of India, 
including Muslims, belong to different castes and 
communities, having distinct social structure and tra-
ditional association with an occupation. Despite many 
changes in traditional social structure and economy, 
"Occupational cultures" survive in India and are 
important factors affecting economic behaviours of 
the people. 
As this is an exploratory study, we prefer case study 
method. The method is generally used for describing 
characteris t ics of whole unit with the help of some 
representative cases. And the cases are constructed either with 
the help of life history documents or by making genealogical 
charts . Sharing experience with individuals, conducting 
personal interviews etc. are other techniques for portraying 
characteristics of the unit being studied. Therefore, all available 
historical documents as well as "oral history" of the community 
are being used for tracing socio-historical heritage of Muslim 
Banjaras Besides seeking informations from Informants (old 
and Young), participant observation technique is employed. 
Case study method is often blamed to be a kind of 
intuitive approach, without adequate sampling design or 
checks on bias or distortions resulting from personal views 
of social reality. Therefore, scholars use various techniques 
such as sampling, questionnaire statistical records etc. in 
order to supplement, substantiate and verify the information 
gained through observation. We have also formulated an 
Interview schedule for three generat ions Household Survey. 
Systematic random sampling method is used for selecting 
Respondents (houses). Ward-wise list of houses, prepared 
by Municipal Board for the purpose of House Tax, is used 
to draw about 5 percent samples out of 2117 Banjara 
households in 9 Wards of the town. In this way, the study 
is based on the data collected through participant obser-
vations and from Informants and Respondents . Besides, it 
contains the data gathered from historical, statistical and 
census records as well as the survey of the business 
establishments, located in the main market of the town. 
There is a widespread perception both among laymen and 
scholars that Banjaras are only non-Muslim wanderers who 
earn their livelihood either by singing and dancing or by 
committing crimes. This is contrary to socio-historical facts. 
Indeed, Banjaras constituted a class of people whose 
traditional occupation was trade and supply of food grains. As 
large scale transporters, suppliers and traders of food grains, 
they were an important mercantile community in pre-colonial 
India. Hundreds of tribes with varying origins, customs, 
religions and caste status came under the umbrella of the term 
"Banjara". Among the various kinds of Banjaras, there were 
two important groups of Muslims Banjaras, called Turkia and 
Mukeri, in North India. They were grain traders. Most of them 
have settled down in the terai belt of Uttar Pradesh, stretching 
out from the district of Saharanpur in the west through the 
districts of Moradabad, Rampur, Bareilly and Pilibhit to the 
eastern districts of Gorakhpur and Bahraich. 
Muslim Banjaras claimed themselves either to be Maccai 
(people of Mecca) or Turkia (people of Turkey). However they 
appeared to have originally belonged to various Muslim and 
non-Muslim tribes. In course of their settling down, various 
tribes either of equal status or similar occupations appeared 
to have come together and slowly and gradually transformed 
themselves into larger group called biradri. Somewhere they 
have adopted new names like Turk and Makrani for their 
biradris while at other places their biradris are known by 
names of Garhas, Jhojas and Banjaras. 
In the Rohilkhand Division of uttar Pradesh and especially, 
in the districts of Rampur, Bareilly and Pilibhit they are known 
as Banjaras.These Banjaras were grain traders. They did not 
merely supply food grains to whole of the then Rii;asat-e-
Ranrtpur but also to places as far as Delhi. Their trade involved 
lakhs of rupees and they could be seen in each and every 
market of the region. 
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Baheri was one of the biggest settlements of Banjaras in 
the region. Like the Muslim Banjaras of elsewhere, Banjaras 
of Baheri and its neighbouring areas claimed themselves either 
to be Meccai Shaikh or Mongols and Multanis Nevertheless 
we found among them tribal names like Bahlim, Kare\^a, Teli, 
Naik, Chauhan etc. Although they have forgotten their tribal 
identity, some of these tribal names survived among them in 
the form of names of Khandans. Their social structure 
appeared to be consisted of families and khandans. Various 
families constituted a khandan and different khandans formed 
larger group called birdari. Both nuclear and joint families 
existed among them. However the latter was most ideal. 
Members of a khandan lived in close proximity, helped each 
other and were known by a particular name. Each and every 
khandan was of equal status. Nevertheless, respected was one 
which was larger and prosperous. For them, biradri was 
hierarchical, endogamous and occupational group. Network of 
Banjara biradri was localized and did not go beyond the villages 
and towns of the districts Bareilly, Pilibhit and a town of 
Rampur district called kemri. Members of biradri were called 
Bhaii;ya-Band (brothers). Though they had sense of identity 
and solidarity vis-a-vis other biradris, no biradri organization 
existed among them. 
Marriage was thought to be most essential for each and 
every individual and it was, generally, solemnized during 
childhood. Though endogamy was prevalent , sometime 
Banjaras allowed men to marry outside the biradri. But in no 
case, women were allowed to do so. While their endogamous 
circle spread over to Banjara localities of the districts Bareilly, 
Pilibhit and a town of the Rampur district called kemeri, they 
generally preferred to marry within their own localities. They 
believed in further cementing kin ties through marital alliance 
and therefore, generally married within khandan and among 
relatives. Contrary to Islamic injunctions, they did not give their 
women to those families from where they received women. 
Thus, a-symmetrical relations existed between families of 
woman giver and those of woman receiver. Nikah was 
performed in Islamic way. Nevertheless many non-Islamic 
customs and rituals were observed on the occasion of marriage. 
Divorce was allowed but thought to be most atrocious. Marriage 
of widow, widower and divorced person was encouraged. 
Dowry was practised but at a very modest level. 
Most of the Banjaras were illiterate. Except few who 
memorized the Quran, performed Haj and knew about rules 
of religion, they did not know much about religion. Nor were 
they particular in observing rites and rituals of religion. 
Although no primitive or anti Islamic belief and ritual existed 
among them, they generally participated in AJa udal ki katha 
during rainy season and observed many syncretic customs and 
rituals on the occasion of marriage. Process of Islamization 
appeared to have started among them from the middle of the 
19th century and accelerated from the beginning of the 20th 
century. 
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Banjaras were suppliers and traders of food grains. They 
were known as hard working, risk taking, simple hving and 
shrewd beoparis (traders). They acquired knowledge of soil, 
environment and quality of grains by biradri traditions and 
family experience. A Banjara could know quality and margin 
of rice by rubbing paddy on his palms. They could calculate 
any amount with speed and carried minutest detail of business 
in their heads. They knew complexity of business cycle and 
thus, accordingly took business decision. They were generally 
honest. They pooled their own resources and were not 
dependent on money lenders. Most of them did business 
individually or with the help of family members while few of 
them had partnership or firm like business. Till 1936, Banjaras 
were associated either with grain trade and agriculture or self-
employed occupations like Gadi chalana and Palle-Dari. 
Instead of being servant of others, they preferred to be master 
of their own destiny. 
Being a trading community, Banjaras are found to have 
seized any and every economic opportunity which has emerged 
in the town due to factors like urbanization, industrialization 
transportation, communication etc. They have changed, 
diversified and modernized their occupations. As a result we 
have found among them shopkeepe r s , t r a n s p o r t e r s , 
contractors, vegetable and fruit traders, owners of saw-mills, 
Rice-Mills, Brick-Kilns etc. Despite being only one-third of the 
total population of the town, they own almost fifty percent 
business establishments located in the main Bazar of the town. 
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Moreover they have full dominance over grain trade, fruit and 
vegetable trade and timber business. Many among them are 
big and prosperous farmers. They have not merely become 
dominant community in economic fields but also in society and 
polity in the town. 
While the over-all social structure among Banjaras remain 
same, economic changes bring about transformations in many 
of their social practices and institutions. Changes have taken 
place in family structure. Though 50 households out of 109 
are found complex and joint living is still considered most ideal 
and feasible for business growth, tendency to live in nuclear 
family is growing day by day due to factors like being 
independent in business, increasing importance of conjugal 
relations, frequent conflict among women etc. But it does not 
mean that people do not feel duty bound towards their parents, 
brothers and sisters. Similarly khandan has lost its efficacy. It 
is no longer as effective as it was in the past. And this is 
due to growing importance of affinal kins, friends and business 
partners. But khandan unity is still displayed at the time of 
social ceremonies, in an emergent situation and in politics In 
contrast to it, horizontal consciousness about Biradri has 
increased. Today, Banjaras know that their biradri is not 
confined within 20 localities of three districts but it spreads 
over many parts of U.P.. They know about Banjaras of 
Saharanpur in the west and those of Bahraich in the east. 
Inspite of that they do not have any biradri organization in 
town or at macro level. 
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Economic changes have promoted class consciousness 
among Banjaras. Therefore, instead of marrying within 
khandan and among relatives or among those Banjaras of small 
villages and towns with whom earlier marital alliances were 
made, people now prefer to marry within those families which 
belong to their class or with Banjaras of those localities who 
were earlier not considered for marital alliances. While 
endogamy is more preferable, many educated and prosperous 
people have married outside biradri. And incidence of 
exogamous marriages are increasing day by day. 
Apart from marriage preference, changes have taken place 
in age at marriage and marriage related customs and 
ceremonies. Average age of marriage for girl is 22 while for 
boy it is 28 years. While many syncretic customs and rituals, 
observed earlier on wedding day, are no longer observed, new 
non-Islamic customs and traditions are now being observed. 
Due to status consideration, display of wealth and growing 
consumerism, people now spend more and more on marriage 
related ceremonies and on dowry. Infact, marriage has become 
very costly. 
Economic changes have also led Banjaras to acquire 
modern education. Trend of being educated has increased both 
among males and females. Though modern education of higher 
level is not preferred by majority of respondents due to sense 
of discrimination against Muslims in competitive examinations 
and in Government services, many Banjaras have acquired 
higher education and entered into white collar occupations 
and Government services. Modern education is thouaht verv 
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essential for the success in business. Unlike past, females are 
now being encouraged to acquire modern education due to 
reservation for women in Local Bodies, increasing marriage 
prospects for educated girl etc. 
Due to efforts of Sufis and UJema, and with growing 
prosperity, knowledge of religion and religiosity have increased 
among Banjaras. Many of them have become particular in 
fulfilling religious duties. They generously contribute in 
constructing mosqoues and Madarsas, in organizing religious 
sermons and urs of pirs. Today they are known as the most 
religious community in the region. But Islamisation has created 
many religious conflicts among them. They are now divided 
into sunnis and Wahabis. Sunnis are followers of mani; sufis 
as well as of Barelwi school of thought. While Wahabis are 
followers of Deoband school of thought. Differences and 
conflict between these two groups and sub-groups among them 
have reached to an extent that they do not merely offer prayer 
behind the Imam of other group but also do not marry with 
each other. Some of the hardcore sunnis call wahabis kafir. 
Thus instead of bringing religious uniformity, Islamization has 
created religious differences and conflict. 
Although Banjraras have become quite religious, They do 
not mind religion in the field of economy. Indeed they make 
distinction between religion and business. Religion does not 
prevent most of them from borrowing money from Banks and 
persons at interest or bribing officials for their illegitimate or 
legitimate business interest. Pragmatism is the dominant value 
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in business. And the goal is to earn more and more. Therefore, 
some of the Banjaras have entered into money lending 
business, an atrocious occupations in Islam. 
In this way, we found reciprocal connection between social 
structure and economy among Muslim Banjars of Baheri. Their 
business traditions, hard working, risk taking and austere living 
values and family and kinship organization enable them to 
change, diversify and modernize their occupations and improve 
economy. While economic changes bring about many 
transformations in their attitudes, values, social practices and 
institutions. Neither social structures among them has remained 
static. Nor it is textual. Indeed, many un-Islmaic socio-
economic practices exist among them. 
Being an exploratory and ethnographic study, we hope it 
would be relevant, first, in filling up the gap in the literature 
of Indian sociology which has hitherto paid very little 
attention to the study of Indian Muslims. Second, its relevance 
would be in generating data related with various aspects of 
social structure and economy in an unexplored community. 
These data would certainly be useful for those who theorize 
about Muslims without having sufficient empirical data. Last but 
not least, the study would be relevant for the community which 
does not have any cohesive written record till today. 
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(iii) 
IlVTFtOI^UCTIOlV 
This is Hm study of a Muslim community called 
"Banjaras". There is a widespread percept ion both among 
laymen and scholars that Banjaras are only non-Muslim 
wanderers who earn their livelihood either by singing and 
dancing or by committing crimes. This is contrary to 
socio-historical facts. Indeed, Banjaras constituted a class 
of people whose traditional occupation was trade and 
supply pf food grains. As large scale t ranspor ters , sup-
pliers and t raders of food grains, they were an important 
mercanti le community in pre-colonial India. Hundreds of 
tribes with varying origins, customs, religions and caste 
status came under the umbrella of the term "Banjara". 
Among the various kinds of Banjaras, there were two 
important groups of Muslims Banjaras, called Turkig and 
Mukeri. in North India. They were grain t raders . Most 
of them have settled down in the terai belt of Uttar 
Pradesh, stretching out from the district of Saharanpur 
in the west through the districts of Moradabad, Rampur, 
Bareilly and Pilibhit to the eastern districts of Gorakhpur 
and Bahraich. Baheri, a tehsil town of the district 
Bareilly, is one of the biggest set t lements of Muslim 
Banjaras. Despite being an important trading community 
of the region, it has hitherto remained unexplored. 
Therefore, this is an exploratory study of the community, 
searching the connection between its social structure 
and economy in a given locality. 
( iv) 
The study is organized in a way as it flows from 
macro to micro analysis. Besides explaining Economic 
Sociology and concept of social structure in chapter 1, 
an extensive survey of literature concerning with social 
structure and economy in Indian society is made. While 
all sociologists and social anthropologists and even some 
economist agree on the point that there is close con-
nection between social structure and economy, they 
have different opinions in the context of Indian society. 
Those who define Indian social structure in terms of 
"texts" and treat it as "thing" are of the opinion that 
Indian social structure is inimical to economic growth. 
Unless there is radical transformation in the values and 
institutions of Indian society, which is only possible 
through external factors, they opine, India can not 
achieve rapid and rational economic growth. Contrary to 
it, there is a group of schoalrs who say that India is a 
plural society, composed of different social groups and 
characterized by both structural and cultural diversities. 
Therefore, they define social structure in te rms of "can-
text" and treat it as " pjijcess". With the help of empirical 
studies, they establish that instead of being rigid, Indian 
social structure is characterized by internal contradic-
tions, flexibility, adaptability and mobility. It is not 
inimical to economic growth. 
Chapter 2 is also concerned with review of literature 
concerning ^ai*^ social structure and economy both in 
( V ) 
Islam (text) and among Muslims (context). Like the Indian 
social structure, some scholars view social structure 
among Muslims as static and rigid. Without defining 
Islamic social structure and comparing it with social 
structure among Muslims, they simply assume that both 
are same and indivisible. Moreover Islam is thought to 
be close, immutable and even retrogressive system of 
beliefs. And Muslims are assumed homogeneous commu-
nity who are unable to achieve world mastery because 
they follow Islam. Contrary to it, there are many scholars 
who have proved that instead of preventing economic 
growth , Islam urges Man to think, to struggle and to 
achieve. Indeed it is full of mercanti le injunctions and 
vocabularies. 
Muslims are neither uniform community nor follow 
Islam in toto. There are innumerable ethnic groups 
among them who belong to different sects, classes, 
occupations etc. They differ from one another in terms 
of tradit ions and social organisat ions. Therefore, social 
structure and economy among Muslims should be under-
stood in the sotial_corvtext of which they are part . 
Among the various purposes of reviewing literature 
so extensively, one is to deduce some proposi t ions which 
help in limiting the study. So following proposi t ions are 
derived. 
( v i ) 
a. There is reciprocal connection between social struc-
ture and economy. 
b. Social s tructure is not a "thing" but a " process". 
It is empirical reality. As dichotomy always persists 
between what people cherish (text) and what they 
practice (context), social structure is more contex-
tual than textual. 
c. Being empirical and contextual reality, social struc-
ture and economy are dynamic and, so change over 
a period of time due to factors emating both from 
within and without. 
d. India is a plural society and so, people of India, 
including Muslims, belong to different castes and 
communities, having distinct social structure and 
traditional association with an occupation. Despite 
many changes in traditional social structure and 
economy, "Occupational cultures" survive in India 
and are important factors affecting economic be-
haviours of the people. 
Chapter 3 deals with the setting and the Research 
Design of the study. Description of the setting in which 
the study is conducted consists of two parts . Part one 
is the historical, geo-economic and socio-demographic 
description of the district in which the town is located. 
While part two, besides portraying physiography of the 
(v i i ) 
town, describes society, economy, demography and 
polity of the town and establishes the place of Banjaras 
in it. 
This is tkwB ''case study'' of an unexplored commu-
nity, searching the connect ion between social structure 
and economy. "Case study m e t h o d " is generally used for 
describing characteristics of whole unit with the help of 
some representative cases. And the cases are constructed 
either with the help of life history documents or by 
making geneological char ts . Sharing experience with 
individuals, conducting personal interviews etc. are other 
techniques for portraying characterist ics of the unit being 
studied. Therefore, all available historical documents as 
well as "oxal history" of the community are being used 
for tracing socio-historical heri tage of Muslim Banjaras 
Besides seeking informations from Informants (old and 
Young), participant observation technique is employed. 
Case study method is often blamed to be a kind of 
intuitive approach, without adequate sampling design 
or checks on bias or distort ions resulting from personal 
views of social reality. Therefore , scholars use various 
techniques such as sampling, questionnaire statistical 
records etc. in order to supplement , substantiate and 
verify the information gained through observation. We 
have also formulated an Interview schedule for three 
genera t ions Household Survey. Systematic random sam-
(v i i i ) 
pling method is used for selecting_Respondents_ (houses). 
Ward-wise list of houses, prepared by Municipal Board 
for the purpose of House Tax, is used to draw about 5 
percent samples out of 2117 Banjara households in 9 
Wards of the town. In this way, the study is based on 
the data collected through part icipant observations and 
from Informants and Respondents . Besides, it contains 
the data gathered from historical, statistical and census 
records as well as the survey of the business establish-
ments, located in the main market of the town. 
After establishing the position of Banjaras in the 
socio-economic and political structure of the town and 
formulating research design, the study looks into history 
in chapter 4 in order to trace the origin and her i tage 
of Banjaras in general, and Muslim Banjaras in particu-
lar. 
Chapter 5 deals with social structure among Muslim 
Banjara of Baheri as it evolved over a period of t ime. 
It looks into past linkages of Muslim Banjaras with 
various tribes and processes of their settlement as well 
as transformation into larger group called Bjradri. Moreover 
a diachronic analysis is made of various social pract ices 
and institutions like Family, Khandan, Biradri, Marriage, 
Dowry, Divorce, Education and Religion. 
Chapter 6 is concerned with the analysis of economy 
among Muslim Banjaras. It does not merely describe 
( i x ) 
traditional occupations and business but also analyses 
occupational changes, diversification, modernization and 
mobility. Moreover att i tudes and values of Banjaras 
towards work, occupations, business and money as well 
as role of their kin network in promotion and pro tec t ion 
of business is examined with the help of various cases 
and sayings, popular among them. 
While the reciprocal connect ion between social struc-
ture and economy appears at many places in chap te r 5 
and 6, an attempt is made to demonstrate it cohesively 
in the conclusion. 
Being an exploratory and ethnographic study, we 
hope it would be relevant, first, in filling up the gap in 
the literature of Indian sociology which has h i ther to 
paid very little attention to the study of Indian Muslims. 
Second, its relevance would be in generating data related 
with various aspects of social structure and economy in 
an unexplored community. These data would certainly 
be useful for those who theorize about Muslims without 
having sufficient empirical data. Last but not least, the 
study would be relevant for the community which does 
not have any cohesive written record till today. 
DYNAMICS OF SOCIAL STRUCTURE AND ECONOMY: 
A REVIEW OF LITERATURE 
1 . I N T R O D U C T I O N ; 
It is generally, believed, both by J[aymen and scholars, 
that economy grows and functions independent of society. 
As it is concerned with physical aspects of life, it can 
only be shaped and reshaped by those factors which are 
material and not immaterial. This assumption, on the one 
hand, treats economy in isolation and as autonomous, 
on the other hand, it undermines and underrates the 
significance of sociological factors and political dispositions 
in making of economy. 
The cliche has probably been promoted and survived 
due to lack of attention economists pay to socio-cultural 
factors in their analyses of economy and its allied 
insti tutions. They have dealt almost exclusively with the 
interrelat ions of purely economic variables: the relations 
of demand and price, price and supply, input-output 
ratios etc. Relatively little at tention has been paid to 
the individual's actual economic behaviour, motivation, 
and only modest energy has gone into studying productive 
enterprises as social organizations. With the exception 
of few economists, the significant role of socio-psychological 
variables in affecting the economy has not yet become 
the object of concentrated economic research^ 
Restricting the scope of Economics to the analysis 
of quantitative variables of economy, first, defeats the 
purpose of evolving a comprehensive science which must 
address economic issues in holistic perspective. Secondly, 
such a "quantifiable horizon" ignores the value of human 
will motivation and behaviour in influencing material 
quantities. Thirdly, by concentrat ing and emphasizing on 
the issues of development in mathemat ica l way, it 
overlooked on the need of human development which has 
now been recognized as vital to economy. 
Not only economic development but cultural changes 
as well, indeed both in combination, are the goals of 
almost all countries and, especially, of those which 
achieved independence after second World War. These 
countries have formulated comprehensive plans to bring 
about both structural charges and economic growth. Being 
plural and having multiple socio-economic problems, 
these countries require multi-dimensional study of their 
problems. Here econometric models or restr icted horizon 
have either been felt inadequate or chal lenged. Thus 
Gunnar Myrdal who makes an institutional approach to 
enquire into the poverty of South Asian countr ies , feels 
that conventional methods of Economics are woefully 
inadequate here . In these countries, "the economic facts 
can not be studied in isolation from other social facts.."^ 
Similarly, Amartya Sen, in his study of famines, takes into 
account the significance of non-economic factors of 
economy. He argues that famines are caused not simply 
by the shortage of food but by the inability of people 
to have access to that food. And lack of education, 
freedom to information, health facilities etc . make people 
handicap to take advantage of economic oppor tuni t ies . 
The more a country is democratic, lesser would be famine 
deaths.^ This suggests that the understanding of famines 
or other economic phenomena is not possible in isolation. 
W. Arthur Lewis is famous for his theory of economic 
growth. While developing his theory, he has extensively 
emphasized on the necessity of non-economic factors in 
economic growth. He is of the view that both natural 
resources available and human behaviour occupy an 
important place in the "growth of output per head." 
Poverty of natural resources," no doubt sets sharp limits 
to the growth of output per head and the economic 
differences between many countries could be explained 
in terms of lack or availability of natural resources. But 
even there are examples where countr ies are poor in 
natural resources but rich in economic growth or countries 
possess relatively similar natural resources , but there are 
differences between them in terms of economic growth. 
Why is it so? Lewis says it is because of the "difference 
in human behaviour which influence economic growth"'* 
He has also delineated some important non-economic 
factors like, values, customs, institution e tc . , which may 
accelerate or decelerate economic growth. To further 
elaborate, it would be relevant here to quote Hoselitz 
an economic growth at length. He says: 
"Propositions which deal with the 
dependence of economic progress on the 
character of income distribution, the relative 
magnitude of savings, the impact of 
inflationary pressures, and the state of 
country's balance of payments and terms 
of trade, are clearly relevant. Yet it must 
be recognized that even a secure knowledge 
of these relationships is not enough, but 
a beginning for a theory which realistically 
deals with all the variables involved in the 
development process. And if economists 
specify (as they sometimes do) that, in 
addition to the various economic adjustments, 
a change in the social values cherished by 
a population is necessary, they make a 
statement which is true, but, on this level 
of generality, meaningless, for it can not 
be translated into operational terms. What 
is needed, therefore, is not merely a theory 
relating economic development in purely 
economic terms, but a theory relating 
economic development to culture change"^. 
Indeed, the goal of achieving rapid economic growth 
requires structural change, and structural charge is a 
form of social and cultural transformation.^ Thus, in 
order to understand an economy or to formulate theory 
of economic growth, one should not ignore the non-
economic factors of economy. It would be erroneous to 
divorce economy from society. Both are interdependent . 
Society is a complex whole of social relations and social 
institutions. Economy is one of the institutions of society. 
Its form and growth are closely linked with social structure. 
As social structure changes, economy also undergoes 
transformation. Similarly changes in economy brings about 
t ransformation in social structure. There is reciprocal 
relat ionship between the two. 
The study of causal connection between social structure 
and economy comes under the scope of subdiscipline of 
Sociology called Economic Sociology. So, in this chapter, 
we have briefly explained the concept of Economic Sociology. 
Second social structure is a pivotal concept to economic 
sociology. It, still, remains vague and confusing. So there 
is need to explain what do we mean by social structure 
in this study. Third our main objective is to review the 
l i terature, concerning the connection between social 
structure and economy in India. Thus, we have extensively 
scanned the literature related with both point of views 
the view which advocates Indian social structure as 
hindrance to economic growth and the view which sees 
the positive relation between the two. As the social 
structure changes , economy responds to it. Or if material 
cha rges t ake p lace , social s t ructure unde rgoes 
t ransformation. The purpose of the exercise is to how 
and why social structure is connected with economy in 
India. 
2 . What Economic Sociology is? 
Economic Sociology is based on the principle of 
causal connection between or among different parts of 
society. Its main concern is to understand and explain 
economy in holistic perspective and to explore its reciprocal 
connection with other institutions of society. According 
to Smelser; 
"Economic Sociology is the application of the 
general frame of reference, variables, and 
explanatory models of sociology to that complex 
of activities connected with the production, 
distribution, exchange, and consumption of 
scarce goods and services The first focus 
of Economic Sociology is on economic activities 
alone. The economic sociologist ask how these 
activities are structured into roles and 
collectivities, by what values they are legitimized, 
by what norms and sanctions they are regulated, 
and how these sociological variables interact. 
The second focus is on the relations between 
sociological variables as they manifest themselves 
in economic context and sociological variables 
as they manifest themselves in non-economic 
context."' 
It is a multi-dimensional and inter disciplinary venture 
and has many subdivisions like occupational sociology, 
the sociology of work, the sociology of complex 
organizations (at least that part which deals with economic 
bureaucracies), industrial sociology, plant sociology, the 
sociology of consumption, and so on"^ Smelser further 
writes that: 
"Economic Sociology has grown in shreds 
and patches. Its contributors go under many 
labels economists, labour relations experts, 
industrial sociologists, industrial psychologists 
demographers, economic anthropologists and 
those who study in vaguely delimited areas 
known as sociology of work, the sociology 
of leisure, the sociology of occupations, the 
sociology of formal organizations and the 
sociology of economic development. Despite 
its diversity of origins, the common feature 
of economic sociology remains a preoccupation 
with the causal relations between the economic 
and non-economic aspects of social life.^ 
The development of economic sociology is facilitated 
by the increasing concern of nations and policy makers 
to achieve both economic growth and social welfare. 
Economic growth devoid of social welfare is sten]e. Human 
resource development has come to be recognized as vital 
to economic growth. Today, national economies are not 
evaluated merely on the bases of Gross Domestic Product 
(GDP) or per capita Income but also on the bases of 
Human Development Index (HDI) and Gender Development 
Index (GDI). These areas of Welfare economics are multi-
dimensional which require knowledge of non-economic 
factors to understand economies. 
Secondly, the emergence of complex economic and 
industrial organizations generates many problems relating 
with work ethics, occupational hierarchy, management-
workers relations, trade unions etc. These aspects of 
human life play an important role in the processes of 
production and management. These aspects of economy 
can not be understood with quantitative methods of 
Economics alone. Economic sociology, being an inter-
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disciplinary approach, is very helpful in exploring their 
roots . 
<<^Both sociology and Social Anthropology, right from 
their beginning, have been very much concerned with 
exploring the connection between society and economy. 
Almost every sociologist and social anthropologist t reats 
economy as one of the social institutions or sub-systems 
of society. They have explored the connection both at 
macro and micro levels and in abstract and concrete 
way^y 
At macro level., sociologists have analyzed the 
functional in te rdependence of social s t ruc tures and 
economic structures. Herbert spencer, whose thoughts 
were evolved in the intellectual climate of evolutionism 
and classical economics, thought society as self maintaining 
system of mutually interrelated par ts . Economy is one of 
the parts of society. As society evolves from "militristic" 
to "industrial" stage, so economy transforms. The evaluation 
may be caused by changes in institutions including economy. 
Being simple and homogenous, "mjjitary soxug.ty" have 
simple economic structures. Whereas " industrial society" 
is characterized by differentiation and hospitalization. 
He re , the economic s t ruc tu res have two, become 
differentiated and specialized.^° 
Similar views, though in different style, are echoed 
by Emile Durkheim whose idles on economy and society 
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are mainly contained in his famous book The Division 
of labour in Society. Like Spencer, lie, too, visualized 
society as self-maintaining system which evolved from 
"segmentary" to "organic" social structures. The evaluation 
is brought about by increase in "moral density" and 
"physical density". Segmentary society is undifferentiated 
and homogenous where different institutions, including 
economy, function in unison and individuals are subordinate 
to collective conscience of society. In contrast organic 
society is differentiated and having highly specialized role 
structure Here institutions have autonomy but they have 
to function interdependently. Any malfunctioning of one 
generates abnormalities in others. For example "abnormal" 
division of labour, whose causes lay in various non-
economic facts, would virtually result into dysfunction of 
society. In this heterogenous society, integration is achieved 
through "organic solidarity" which unites independent 
and differentiated parts into interdependent whole.^^ 
Karl_j!4arx^ like Spencer and Durkheim, explains 
economy in relation to social structure but, unlike them, 
considers it as the base of social structure. For him, 
the base of every society is economy or what he called" 
the mode qf_production "which consists of two parts-
forces of production and relations of production. The 
former relates with physical and technological aspects of 
production whereas the latter connects with social relations 
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of production. Both combined constitute what Marx called" 
the economic structure of society" on which "super-structure" 
is based. Though economic structure has a deterministic 
place in Marx's philosophy, yet political power enables 
to the owners of means of production to exploit wage 
labourers and maintain their s tatus quo. Religion also 
play an important role in legitimizing exploitative economic 
arrangements . Moreover, every economic structure has its 
inner contradictions because of which it disintegrates. 
The disintegration is achieved through human efforts and 
psychological transformation of "class in itself" into 
'class for itself".^^ 
Though the effort of these sociologists can not be 
underrated, yet none of them could develop coherent 
views on economic sociology. It was Max Weber who 
had extensively written on economic phenomena and, by 
relating them with values, social structures and historical 
epochs , he laid the foundation of economic sociology. 
According to Julien Freund Weber 's" 
"Economic sociology was based in large measure 
on his youthful studies, which had borne on the 
most varied subjects (agrarian problems of antiquity, 
medieval trade relations, with particular reference 
to the economy of the Italian cities, the position 
of agricultural workers in eastern Germany, workers 
condition in modern factories, the phenomenon of 
the stock exchange etc.) For everything relating 
to economic and social questions, as well as others, 
he displayed a boundless curiosity, based on an 
almost encyclopedic knowledge, but central to his 
concerns was the phenomenon of capitalism.".^^ 
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Max Weber saw capitalism as a universal system of 
production as it did exist in embryonic or other forms 
in almost all known societ ies. He rejected the possibility 
of its destruction by a revolution, for, same aspects of 
it correspond to the needs of economic rationalization. 
It will continue to influence the new social structures 
which men may establish.^'* 
Max Weber analyzed capitalism over a period of time 
in relation to different social structures and historical 
epochs . He distinguished between two basic types of 
capitalism " political capitalism" and "modern capitalism". 
Political capitalism was based on profit gained from the 
preparat ion for and the exploitation of warfare, conquest, 
and prerogative power of administration. Within this broad 
type, were imperialist, colonial, adventure or boot^f, 
and fiscal capitalism. In addition, with a view of locating 
the marginal status of trading groups, Weber spoke of 
Pffriah capitalism. These analytical types of capitalism 
serve to emphasize different aspects of historical situation 
and characteristics of social structures. 
The uniqueness of modern industrial capitalism consists 
of the fact that a specific production establishment emerges 
and is enlarged at the expense of pre-capitalist production 
units. This production establishment has its legal, 
political and ideological preconditions , but it is nevertheless 
historically uniquu.^^ 
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Modern industrial capitalism is the highest form of 
economic rationalism which presupposes the rat ional 
accounting, free market, rational law, commercialization 
of economy, the detachment of productive enterpr ise 
from the household etc. 
Though it is rational, yet one of its important factors 
of origin is the irrational psychological att i tudes of 
devotion and commitment to work, earning of wealth 
through legitimate means and avoidance of the use of 
this income for personal enjoyment. These attitudes were 
more emphasized by Protestants because of which capitalism 
developed first in Protestant countries and specifically in 
those countries where Calvinism was strong. Weber argued 
that Calvinism preached such values which facilitated the 
growth of rational economic ethics and thus, paved the 
way for the development of modern capitalism. Among 
the various tenets of Calvinism, he identified three major 
teach as very significant. 
"Firstly the doctrine that the universe is created 
to further the greater glory of God, and only 
has meaning in relation to God's purposes. 
God does not exist for men, but men for the 
sake of God. Secondly, the principle that the 
motives of the Almighty are beyond human 
comprehension. Men can know only the small 
rnors.els of divine truth which God wishes to 
reveal to them. Thirdly, the belief in 
predestination: only a small number of men are 
chosen to achieve eternal^race. This is something 
which is irrevocably given from the first moment 
of creation; it is not affected by human actions, 
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since to suppose it were would be to conceive 
that the actions of men could influence divine 
judgemcnt"^^ 
The doctrines of Calvinism made individual "lonely". 
He could not remain dependent on clergymen or church 
for his salvation as he knew his destiny was pre-determined. 
The signs of chosen or elect one were thought to be 
worldly achievements. Honesty, no wastage of time and 
dedication to work could possibly lead towards wordly 
achievements. These values, therefore, derived Calvinists 
to focus their attention on life here and now, made them 
disciplined and saved them from personal luxuries. 
Weber's views on capitalism and protestant ethics 
have generated a hot debate and he has been criticised 
on many counts. Nevertheless, the essentials of Weber's 
account are still accepted and the thesis he advanced 
remains as bold and illuminating as it did when first 
formulated. No one has ever denied that economic 
structures are influenced by other social structures or 
values have logical connection with action and thus, they 
exercised meaningful influence on economic action. 
Inspite of the comprehensive work on economic 
phenomena, Weber could not develop his economic 
sociology into a full theoretical system. Rather, he remained 
at the level of generating historical insights about the 
pattern of institutional structures surrounding important 
economic phenomena. Even so, it is possible to see his 
distinctive contribution to economic sociology. 
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Talcott Parsons and Neil J. Smelser argue that the 
functional interdependence of economy and society stemmed 
from the fact that the same persons are actors in the 
economic the kinship, the political and the religious 
spheres . In their Economy and Societi;, they endeavour 
to develop a coherent and abstract methodology of 
economic sociology. One of the main objectives of their 
venture is to synthesize theory in Economics and Sociology. 
They feel" it is necessary for the future of both disciplines 
to establish interest in the borderline relations between 
two disciplines".^^ 
While applying the structural-functional model of 
sociology, they consider society as integrative whole of 
mutually interconnected par ts . And every part contribute 
to the functioning of the whole. They write" total societies 
tend to differentiate into sub-systems (social structures) 
which are specialized in each of the four primary functions; 
the economy is the primary sub-system specialized in 
relation to the adaptive function of a society."^^ If this 
proposi t ion is correct, logically it would follow that other 
remaining three sub-systems of goal-attainment, integration 
and p a t t e r n ma in t enance and tens ion m a n a g e m e n t 
contr ibute to the appropr ia te functional needs of the 
total society. 
"Each sub-system constitutes part of the 
situation for each of the others. From the 
point of view of anyone sub-system, the 
primary cognate social situation or environment 
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consists of the other three. For the economy, 
for instance, the polity the integrative and 
the pattern-maintenance system constitute 
the primary social situation"^^ 
In this way, economy, as a system, consists of various 
elements of polity, kinship and education. Moreover, it 
functions in society and for society. Being mutually 
interrelated, every social sub-system influences the working 
of others and in turn , get affected by others . Thus it 
would be wrong to explain any of the sub-systems in 
isolation. All the four sub-systems constitute the whole 
social system as well as each one of them have the 
properties of social system. 
At the most concre te micro-level, sociologists apply 
the standard tools of sociology to the study of roles and 
organizations that specialize in economic activities. They 
study the sources of recruitment, career pa t t e rns , life 
styles, and role strains of skilled workers in an industrial 
firm, or they study the organization of the firm itself and 
analyze the status system power and authority relat ions, 
pat terns of deviance, cliques and coalitions and the 
relations among these phenomena.^°. There is heap of 
studies on these aspects . 
Thus, economic sociology explores the reciprocal 
relations between social structures and economic structures 
both at macro ^nd micro level. Its main aim is to understand 
economy in holistic perspective. 
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3. Concept of Social Structure: 
Social structure is pivotal concept not only in sociology 
but also in economic sociology. Despite its significance 
and frequent use, it has not yet been clearly defined. Its 
meaning, still, remains unclear, vctgue and confusing. The 
nature of the concept is clearly linked with the status 
of particular theory. And the very use of different theoretical 
orientat ions and methodological constructs by sociologists 
and social anthropologists makes the concept obfjjs,cate. 
Despite of having its long history, the concept has 
got wide currency after second World War. It came to 
attain such extreme generality that it could be applied 
to almost any ordered arrangement of social phenomena . 
In its original English meaning the word structure referred 
to building construction, but by the sixteenth century it 
was almost being used to refer to the interrelat ions 
between the component parts of any whole. It was in 
fact, widely used in anatomical studies.^^ 
Anatomical studies and organic analogies had greatly 
influenced the thinking of early sociologists. Herbert 
Spencer, who was evolutionist and fascinated too much 
by his biological analogies, advocated first that the objective 
of sociology should be the study of social s t ructure. For 
him, society is made of various parts. These par ts are 
what we call today social institutions. The interrelating 
social institutions constitute social s t ructure. And every 
i n c t i t i i t i r » n • f n n r t i n n c fnr m a i n t a i n i n n t h o iirKz-^lo cuc + o m 
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Emile Durkheim's work was, too, characterized by 
anatomical image of society. He had also more or less 
same vision of social structure and social function. He 
was the source of Radcliff-Brown's ideas who conceived 
society as having a life of its own. This may be compared 
with a living organism or working mechanism. For Radcliff-
Brown, social structure is an empirical reality which is 
consisted of "the sum total of all the social relationships 
of all individuals at a given moment in time."^^ In order 
to make a distinction between social structure as "real" 
and social structure as a "model" constructed by researcher, 
he introduced another concept called structurql^fgim 
which is an abstraction from reality by the investigator 
and implied a period rather than moment of t ime. 
The organismic analogy of society remained the 
dominant basis of British anthropologists. It led them to 
hold the view of social structure" as the mesh of mutual 
posi t ions and in terre la t ions in te rms of which the 
interdependence of the component parts may be described; 
the function of any part is the way it opera tes so as 
to maintain the total system" in good health"^^. Social 
structure is thought to be real and non-psychological. 
The functionalists' notion of social structure has both 
contributed much to the understanding of the concept 
and also generated a powerful debate. It has not simply 
been criticized but also accused at many times. 
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Claud Leui-strauss rejected the notion of social 
structure as real and non-psychological. For him social 
structure is an "abstract model" which can not be observed 
directly. It is "mental construct" which has its roots in 
human psychology. He formed this notion by rejecting 
the views of Emile Durkheim and Marshall Mauss that 
"human cognitive categories reflect the structure of society. 
Conversely he argued that the structure of society is but 
a surface manifestation of fundamental mental process."^'* 
Levi-strauss came to form this view under the influence 
of structural linguistic. Ferdinand de saussure, father 
of structural linguistic, viewed language neither as speech 
nor the written word but as a particular way of thinking. 
It is the surface manifestation of more fundamental mental 
processes .25 If the language has the roots in mental 
processes so the other objectively discernible cultural 
items and social relations. 
Levi-strauss also borrowed 20th century linguist Roman 
Jakabson's idea that the mental thought underlying language 
occur in terms of binary opposition such as good-bads, 
earth-skys male-female etc. For Levi-strauss the binary 
opposit ion is organized through various "rules" which 
leads to the generation of different social forms: language, 
music, social structure etc. Thus Levi-strauss's structuralism 
is concerned with understanding cultural and social 
pa t te rns in terms of the universal mental processes that 
19 
are rooted in the biochemistry of human brain. This 
makes his notion of social structure more mathematical 
and philosophical than sociological. Sociologists face 
many difficulties in applying his concept in empirical 
field./ 
G.P. Murdoch also argued against functionalists by 
rejecting their view of society as "living organic entity." 
Conversely, he viewed society as " deal organic entity" 
and social structure as a dissected model laid out in a 
showcase. More often than not, he denic^rated the concept 
as sterile and static. Though his taxoripmic analysis is 
based upon stat is t ical corre la t ion , neve r the l e s s , he 
advocated that the emphasis on structure should be replaced 
by an emphasis on process.^^ 
Karl Marx viewed society as a process, characterized 
by perpetual conflict. Though his notion of social structure 
is devoid of organic overtones, nevertheless he viewed 
it as a "complex whole" of interrelated and interdependent 
social institutions. Unlike functionalists, Marx saw all 
institutions not of equal importance. Some are more 
important than others . Thus, relations of product ion and 
means of production constitute "the economic structure" 
or "mode of production" is the real basis (infrastructure) 
on which is erected "super-structure" or (combination of 
law, polity, religion, art etc.). Any kind of change in 
infra-structure brings the change in super-structure. 
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Marx emphasized on processural and historical analysis 
of social structure. He argued that economic structure is 
sustained over a period of time unless it is shaken either 
by emerg ing means of p roduc t ion or by inheren t 
contradict ions. Both of these forces help the class of 
"haves not" to come out of "false consciousness" and 
start struggle for overthrowing existing economic structure. 
For Marx, the struggle (class struggle) is perpetual 
phenomenon unless contradict ions are removed. Indeed, 
it is the main source of bringing about change in socie ty ." 
If we move from functionalism, structuralism, and 
Marxism to Max Weber 's structural analysis, we find a 
changed strategy of building social structure. For him 
sociology is "a sc ience conce rn ing itself with the 
interpretat ive understanding of social action and thereby 
with a causal explanation of its course and consequences"^^ 
Thus , social action is the starting point from where Max 
Weber begins his macro-structural analysis. Instead of 
defining social structure, he makes typologies of social 
act ions, interactions, and institutions,It is from weaving 
of these typologies, we get his conception of social 
structure. Social actions are of various kinds i.e. traditional 
rational and affective. Each of the actions generates a 
particular type of interactions. And the interaction among 
actors leads towards making of "institutional orders" or 
"social structures". Once the "institutional order" emerged. 
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it circumscribed the kinds of actions and interactions that 
take place in society.^^ 
Max Weber's analysis is rich in making and connecting 
typologies but he could not make it clear how "institutional 
order" is made of social action and interaction. In spite 
of this, his analysis has profound influence on the 
structural-functional analysis of Talcott Parsons. 
Talcott Parsons, under the influence of Max Weber, 
elaborated the place of social action in the analysis of 
social system. He developed abstract concepts and ideal 
typical typologies for constructing his meta-theoretical 
scheme of social system. The scheme is designed for the 
purpose of analysing the structure and processes of social 
system. 
Social structure is conceived as recurrent and 
regularized interaction among two or more persons. The 
primary units of social structure are not persons as such 
but selected aspects of interaction among persons, such 
as roles, clusters of roles and statuses. The simplest 
system of interaction is a "dyudic" one i.e. between Ego 
and Alter. For Parsons actors are goal seekers who 
posses alternative means to achieve their goals. In the 
course of goal seeking, actors confronted with a variety 
of situational conditions such as their own biological 
make up and external ecological constraints. These 
constraints influence their selection of goals and means. 
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Actors are also seen to be controlled by values, no rms 
and sanctions in that they influence what is considered 
a goal and what means are selected to achieve it. The 
structure of social action, thus, includes various e lements 
like statuses, collectivities, norms , values, sanct ions e tc . 
All these elements are defined and connected by ano the r 
concept called "institutionalization". Institutionalization is 
both a process and structure. It combines different system 
of culture (norms and values), personality (motives) and 
society into common whole. Society, culture and personality 
are empirically inseparable but analytically distinguishable 
II i_ II 
spheres . 
As interaction become institutionalized, a "social 
system" can be said to exist. The concept is of higher 
level of abstraction than social structure. Social system 
has processural and functional aspects and thus, is more 
dynamic than social structure. It generally refers to the 
patterning of structural units in such a way that changes 
in one or more units set up pressures for change in 
others. The concept of social system can be applied both 
at micro and macro level. "When focusing on total societies 
or large part of them. Parsons frequently refer to the 
constituent social systems as sub-systems of these larger 
systematic whole."^° 
Parsons s t ructural - funct ional analysis becomes 
conspicuous when he says that four basic conditions have 
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to be met if any social system is to opera te at all. These 
are adoptation to the environment, goal attainment, 
pattern maintenance and tension management and 
integration. These conditions are fulfilled by four social 
sub-systems (structures) of economy, polity, kinship and 
culture. In this way, a social system is structured of 
interrelated and interdependent sub-systems which "function" 
for meeting the basic conditions of social system. 
Parsons model has greatly been reviewed and criticized 
as well. His model is too abstract that one faces many 
difficulties in applying it in empirical world. However, his 
notion of "structure" shares many things in common with 
British functionalism except his "Voluntaristic" social action. 
But the irony of the fact is that Parsons ' "Voluntarism" 
of man like active, creative and evaluative is vitiated by 
his functionalist conception of social system. Man is in 
the last, circumscribed by the system in which he lives.^^ 
The preceding discussion leads us to say that the 
major difference among sociologists, in defining the concept 
of social structure, is of ideas^ and m^tliQds. For some 
social structure is real and non-psychological and for 
others it is mental construct . Functionalists emphasize on 
the structural analysis at a given moment in time while 
Murdock and Marx stress on/^processural and historical 
analysis. Max Weber and Talcott parsons; emphasis on 
active and creative man make their position different 
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from functionalists, structuralists and Marxist who view 
man as circumscribed to his social environment. 
In spite of these differences, all concepts of social 
s t ruc tu re share one thing in common: it is the 
interconnect ion and interdependg.nce of various parts or 
categories into common whole. Thus Yogender Singh 
says "that not only functionalist, but structuralist and 
Marxist conception also suffer either from nominalism or 
formalism".^2 He quoted Godelier to elaborate his point 
who says: 
"There are two methodological principles, 
recognized by functionalism, structuralism 
and Marxism alike, which are basic to 
the scientific study of social facts. The 
first stipulates that the analysis of social 
relations must not be analysed in isolation, 
but considered in the i r rec iprocal 
relationships as entities forming systems. 
The second stipulates that these systems 
must be analysed in their internal logic 
prior to analysing genesis or evolutions". 
Yogender Singh, further argued that sociological 
understanding of social structure should not either be 
formalistic or nominalistic. Rather social structure should 
be studied "through historical-social parameters rather 
than as formal category. It is better to treat it as a 
process in a state of becoming rather than being, which 
leads to the fallacies of reification".^'* He suggested that 
this kind of concept could be formulated through the 
convergence of different theories . 
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Yogender Singh's advice, no doubt, has certain merits 
and thus, should be taken into account by all those who 
study social structure at macro-level and in a community 
which possesses historical records. But his advice may 
not be appealing to those who study small communities 
devoid of written history. Social anthropologists, generally, 
employ functionalist perspective as they study pre-literate 
small communities. Here one can not know how social 
structure came to be as it is. So they restrict themselves 
to analyse social structure at a given moment in time. 
However, their synchronic studies may not necessarily be 
static. Some of them contain the characteristics of dy^hronic 
study For example. Fortes' Time and social structure: 
An Ashanti case studi;, or Goody's collection of Essai;s, 
are all studies from British functionalist perspective. 
But none of them is concerned with static phenomena"35 
In fact, diachronic characteristics may be taken into 
account in all synchronic studies through the methods of 
oral history, genealogical chart, and biographical detail. 
Of all the concepts of social structure reviewed, 
functionalist concept appeals us most for the purpose of 
this study. For, we are exploring a community at micro-
level. Neither the community has its written history nor 
anyone has studied it. This does not mean that our study 
would be synchronic. Rather, it would be diachronic as 
we record oral history, biographical details, genealogical 
charts and their analyse the social structure over a period 
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of time. Secondly, we do not separate traditions from 
structure for, we assume that values influence act ions, 
which crystallize into social inst i tut ions and social 
institutions make social s tructure. 
4 . S o c i a l S t r u c t u r e a n d E c o n o m y in I n d i a 
The trend of exploring and analyzing the connection 
between social structure and economy, especially in Third 
World countries, has got wide currency after World War 
II. Most of these countries achieved independence during 
50s and embarked upon to formulate ambitious blueprints 
for socio-economic development. Policy makers, bureaucrats 
and technocrats endeavoured to identify factors of 
backwardness and measures to remove them. Among the 
various measures of development, transfer of Western 
technology and implantat ion of Western values and 
institutions were greatly emphasized. Social scientists 
responded positively by contributing extensively in the 
fields of removing poverty and achieving development. 
They explain the problems both at theoretical and empirical 
level. Though their findings are generalized and suggestions 
are contradictory, yet the i r contr ibut ion helped in 
sharpening the vision of planners . Some of the social 
scientists are of opinion that traditional social structure 
is inimical to economic growth. Unless, it is changed or 
modernized, they suggest, it would be difficult for these 
countries to translate their "goals" into reality. Many of 
the others rejected this hypothesis and advocated indigenous 
methods and processes of development. They reposed 
faith in traditional social structure as it has inherent 
capabilities of adaptation and alteration. The contradictory 
a rguments of social scientists are, in fact, the reflection 
of their commitment to particular ideology and employment 
of different explanatory approaches . Theoretical and 
methodological differences among social scientists have 
its bearing upon the explanation of Indian social structure 
and its connection with economy. 
I 
The early explanations of Indian social structure have 
come from three main orientations: the 'orientalist; 
'missiojnary' and 'adrninistrators' . The orientalists took a 
textual view of India offering a picture of its society as 
being static, timeless and spaceless. "In this view of 
Indian society, there was no regional variation and no 
quest ioning of the relationship between prescript ive, 
normat ive statements derived from the texts and the 
actual behaviour of individuals or groups. Indian society 
was seen as a set of rules which every Hindu foUowed"^^ 
T h e missionary view developed a little later. 
Missionaries were committed and motivated to Christianize 
India. Most of them viewed Hindu cosmology and Indian 
social structure as "archaic" and "degenerative". For them 
Indian society was passive and irrat_ional. So they did not 
see any hope of development in its social structure. 
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Thus, they "offered avenues for its redemption in conversion 
to Christianity."^' 
The British-administrators-cum-sociologists also viewed 
Indian social structure as static and a-historical. They treated 
each elements of social structure as discrete "things" devoid 
of linkages. Their explanation was synchronic and emphasis 
was on segmentary cleavages than on societal unity. The 
administrative perspective was "grounded in the British utilitarian 
tradition which also viewed traditional institutions as impediments 
to development of a rational modern society; hence the need 
for social and institutional reforms^^ 
If we combine these orientations, the picture of Indian 
social structure would emerge as "unique", "passive" and 
"segmentary". Its values are inert and homogenous ; 
institutions are autonomous. Here religion and philosophy 
not only defined but also enveloped the actual behaviour 
of individuals and groups. Indeed, there is no difference 
between precepts and practices. Thus, the reality can be 
understood through "textual" explanations. Such a kind 
of social structure is polar opposite to Western society. 
This "colonial" paradigm of Indian social s t ructure, 
despite its being questioned by the "pioneers" of Indian 
sociology, was very powerful before independence . We, 
still, find its tone and tenore in the reflections on and 
formulations of Indian social structure both by foreign as 
well as Indian scholars. Karl Marx and Max Weber 's 
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analyses of Indian social structure are the best examples 
of this paradigm. 
Karl Marx's reflections on Indian society are short 
and naive. These are based on secondary sources of 
informations. He thought in terms of Occidental and 
oriental dichotomy as he distinguished between "feudalism" 
and "Asiatic mode of production". In feudal Europe, for 
him, there were classes, class conflict and thus, radical 
changes. While in Asiatic mode of production, these 
phenomena did not exist. For, there was no private 
property and so no indigenous mechanism of social change. 
So these countries, were dependent on the exogenous 
source of change. 
Marx argued that India had a long past but no 
history, because he found the dynamic force of clash of 
interest absent in Hindu society. The Asiatic mode of 
production was seen by him embodied in age-old tiny 
village settlements, built around the self sustaining unity 
of agriculture and craft manufacture that comprised the 
caste system:39 According to Marx, the inflexible and 
isolated village community and ritually legitimized 
"occupational structure" made Indian social structure rigid. 
In such a "social structure" traditions and superstitions 
restrained human mind and human labour become stagnated 
and undignified. Thus, for Marx, village community and 
caste system were the decisive impediments to Indian 
progress and power. 
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Like Marx, Max Weber also visualized Indian social 
structure as rigid. His analysis was too, based on "scriptual" 
sources of informations. He had also dichotomized between 
oriental and occidental civilization. He saw rationalization, 
the moving force of society, was a peculiar characteristic 
of occidental civilization which could not emerge in oriental 
countries. 
Biased with the idea of occidental supremacy, 
Weber propounded a thesis that one of the important 
factors behind the rise of "capitalism" in Europe was the 
emergence of p ro tes tan t ethics. These ethics oriented 
men to work hard, to earn more and consume less. 
Contrary to this, Weber saw in his sociologi; of Hinduism 
and Buddhism, Hinduism as irrational and "other worldly" 
religion" which lacked the essence of protestant ethic.'*° 
The cosmos was seen by Indians as being essentially 
moral; the rich deserved their riches and the poor their 
poverty and, therefore , the question of changing it did 
not arise 'Human beings were tied to by stern determinism 
to reaping the fruits of their actions, one incarnation 
after another, and the only way out of human bondage 
and suffering was renunciation and ultimately release 
from the never ending cycle of birth, death and rebirth. 
This, then, was the ideology, the dharma, which legitimized 
the caste system.'*^ 
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For Weber, caste was the fundamental institution of 
Hinduism. It defined rani^s; allocated duties and legitimized 
roles. It prevented the emergence of "guild system" 
which was the characteristic of Medieval Europe. The 
social ordering of caste system was grounded in the 
commonly shared values of Karma and Dharma. The 
main consequence of caste system on economy was to 
ritually stabilize the occupational structure and thereby, 
created obstacles in the rationalization of economy. In 
this way, Hinduism and caste system were judged by as 
being negative factors of giving rise to economic rationalism 
from within. 
Max Weber's thesis on the relationship between 
values and economy is still valued, yet his picturisation 
of Indian religions, values and social structure as being 
rigid, inert and homogenous evoked sharp criticism.42 
Empirical evidences were gathered to demolish the 
inflexible image of Indian social structure and to support 
the view of its being plural, processural and adaptive. 
Despite of empirical evidences against Weberian thesis, 
much work on the connection between Indian values and 
economy has been done, on Weberian line, by social 
scientists during 50s and 60s. Some prominent studies 
are as follows. 
Vikas Mishra discussed, in a historical perspective, 
the implications of attitudes and values of Hinduism for 
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economic growth. He reached the conclusion that the 
values of Karma, Dharma and asceticism and the institution 
of caste encouraged economic growth j n the past . But 
these have become hindrances after the advent of rnodfi_rn 
Western economy. Mishra's assumption is obvious. Indian 
values and social structure are mis-matched to modern 
society and so, are obstacles to economic growth.' '^ 
W.K. Kapp has discussed comprehensively Hinduism 
both as a religion and social system in order to de termine 
the extent to which it serves or restricts the developmental 
efforts in India. He has begun with the assumption that 
institutional arrangement often stand in the way of a 
more rational use of available resources and they may 
well offer the main explanation for the slow rate of 
development of many economies. Following Max Weber, 
he contends that the basic religious values of Hinduism, 
namely Scmyas (renuEciatiDn), ma\;a (illusion), and Karma 
(action), and the social institutions of joint family and 
cas te system are the mains barr iers to e c o n o m i c 
development. The deep seated belief in Karma and the 
endless cosmic causation inculcates in the individuals an 
attitude of resignation and acceptance of the status quo, 
or whatever may befall individual. Fur thermore, these 
values serve the purpose of rationalizing the existing 
incongiuities of suffering and misfortune and inculcate 
attitudes of fatalism. In such a value-context, human 
action assumes an almost mystical and supernatura l 
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character which could not be rationally comprehended . 
Kapp argued that one of the important prerequis i tes of 
economic development is to orient human beings in the 
direction of making their own history. And blind fait^h^in 
destiny can not lead people towards progress.'*^ 
Louis Dumont, in his study of Indian caste system 
from structuralist perspective, assumes the unity of Indian 
civilization with its two major values: holism and hiercuxhy. 
According to him, these values are polar oppos i t e to 
Western values of " individualism" and "equality". "Individual" 
does not exist in India. It is the "group" which exists and 
controls individual actions. The consequences of holism 
are "depending" orientation of individual on group as 
well as making him devoid of personal initiative and 
aspirations.'*^ Such depending attitudes of individual on 
group are thought to be inimical to material achievements. 
Kusum Nair, who travelled around the country for 
a year and interviewed Indian peasants and farmers , has 
found a lack of desire and aspirations to raise living 
standard. She has observed that the levels of aspira t ions 
had a "limited static ceiling, but bottomless floor".'*^ 
Gunar Myrdal's magnum opus Asian Drama, the 
comprehensive three volumes project, was devoted to an 
enquiry into the poverty of South Asian countr ies and, 
especially, of India. Making an institutional approach to 
the problems of economic development, he analyzed not 
34 
only the economy but also the social institutions, the 
polit ical a tmosphe re , the cultural her i tage and the 
demographic and the ideological t rends. He saw Indian 
social structure as rigid and different from Western society. 
Among the various social institutions which he discussed, 
caste system was principally attacked. The institution, 
according to him, inhibited social and occupational mobility; 
legitimized inequalities and discouraged competition. Taking 
all the institutions together , he argued social structure 
and cultural values of India and other countries of the 
region are quite different from Western society. He stated: 
"The basic social and economic structure 
of the countries of South Asia is radically 
different from that existing in advanced 
Western countries. Conditions in the rich 
Western countries today are such that , 
broadly speaking, the social matrix is 
permissive of economic development or, 
when not, becomes readily readjusted so 
as not to place obstacles in its paths In 
South Asian c o u n t r i e s , not only is the 
social and institutional structure different 
from the one that has evolved in Western 
countr ies , but more impor tan t , the 
problem of development in South Asia 
is one calling for induced changes in the 
social and institutional structure, as it 
hinders economic development and as it 
does not change, spontaneously, or to 
any very large extent , in response to 
policies restricted to the economic sphere" 
(emphasis added).'*^ 
The rigid social s tructure alongwith "corrupt" and 
"soft state" and misplaced emphasis on physical investment 
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ignoring the overall institutional setting facilitate the 
perpetuation of "vicious" circle of poverty. He was conscious 
of the fact that any attempt of modernization in these 
countries would generate conflicts. Nevertheless, it should 
be pursued. Unless this is done, economic revolution may 
stop and eternal stagnation may set in. 
In all these studies, there is an assumption of 
homogeneity of values, or national character, or ideal 
typical model of Indian personality. It is also assumed 
that Indian values, character and personality are necessarily 
rooted in religio-philosophical traditions. Since these 
traditions are believed, there is limited scope of change 
in them. Thus, Indian values and personality remain 
stagnant and hence, unfit for economic growth. Conversely 
it is assumed that all Western values are necessarily 
"functional" for economic growth. So these should be 
adopted in toto. 
Secondly, Indian social institutions like, joint family, 
caste system and village community are seen as inimical 
to economic growth and as "agencies" serving the purpose 
of legitimizing and reinforcing inequalities. Therefore, 
these institutions should be changed or modernized. 
Thirdly, it is perceived that inert values and non-
secular institutions make Indian social structure rigid and 
a - historical. It is based on "believed" values and thus, 
devoid of inner contradictions and mechanisms of change 
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from within. Moreover, it serves the purpose of stablizer 
and tranquilizer. If radical changes were to be desired, 
these would come only from exogenous, source. 
II 
The h o m o g e n o u s , inflexible and a -his tor ical 
characterizat ion of Indian social structure is refuted by 
large numbers of empirical studies, conducted both by 
sociologists and social anthropologists in post-independent 
India, especially, from 1960s onward. It is no longer 
believed that Indian social structure is rigid, nor its values 
and institutions are inimical to economic growth. Empirical 
findings have successfully replaced the stereotype of a 
rigid and unchanging hereditary system by the conception 
of a system with internal mobility, flexibility and adaptability. 
One of the important approaches to Indian Social 
s t ructure, which sees it as a process of change in a 
historical setting, is structural-historical. It defines structure 
as observable sets of roles, relations and processes of 
social interact ion. It makes a distinction between "ideal" 
construct ions and "actual" practices. Traditions are seen 
as a cultural-historical legacy of values, beliefs and customs 
which are adaptive and accretive.^^ 
The approach has emerged as a response to the 
debate among Western scholars of South Asia on the 
question "Whether it is possible for such traditional societies 
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to modernize" Milton Singer, one of the impor tant 
exponents of the approach , says" 
"Until recently there have been two 
prevailing schools of scholarly opinion 
on this question: one school said that 
modernization of these societ ies is 
impossible because of the s t rength of 
their traditional social insti tutions and 
beliefs: the o thers held tha t 
modernization is possible provided that 
the traditional system is eliminated or 
transformed into a modern system of 
nuclear families, social classes, free 
markets ra t ional bu reauc ra t i c 
organizat ions and an ach ievement -
oriented scientific World view." 
"Since the end of the second World 
War, and the coming of independence 
and parti t ion to Indian sub-continent , 
a third school of scholary opinion [X^^at 
xs structural historical approach) has 
developed on this issue of 
modernization. While continuing to pay 
its respects to the formulations of the 
masters of modern social science, and 
indeed taking these formulations as 
points of depar ture for new empirical 
research this school asks, not Whether 
modernization is possible in South Asia, 
but rather hoio_it takes pjace. This 
important shift in the or ientat ion of 
scholarly research probably derives from 
several different sources: among these 
are following: the emba r r a s s ing 
discovery by Western scholars of their 
ethnocentric bias in telling people who 
have just gained independence from 
colonial rule through active struggle 
that their societies are too stable and 
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traditional to change ; the growing 
recognition that the classical dichotomy 
of traditional and modern societies 
was largely a definition of ideal type 
concepts and not a descript ion of 
empirical rea l i t i es , and the 
accumulation of empirical evidence for 
cases of successful modernization.'"*^ 
(a) V a l u e s a n d E c o n o m y 
Indian cultural values, from empirical and structural-
historical perspective, are seen neither homogenous nor 
static. Rather these are defined as plural and dynamic. 
"Values in India vary from one section of the people to 
another on the basis of region, language, religion, sect, 
caste, class and ethnicity. There are also significant 
differences between villagers and city dwellers."^° 
Among the various socio-economic, historical and 
geographical factors of making Indian values heterogenous, 
one important factor is Hinduism. This is a plural and 
evolutionary religion; not a faith but confederation of 
faiths. Thus Max Weber's consideration that every religion 
has, or ought to have, a "dogmatic foundation does not 
apply in the case of Hinduism.51 In fact, Hinduism is 
not based on any universally accepted dogmatic foundation. 
It is adaptive and accretive religion which consists of 
different and even contradictory value system. Thus Morris 
D. Morris says that "there is no precise definition of 
a "Hindu value system" that can be identified as a significant 
obstacle to economic growth or change"^^ 
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This is not to say that Indian society is devoid of 
commonly shared core values or great tradit ions. In facts 
there are core values whose roots lie in religio-philosophical 
tradit ions. But at the some time there is no dearth of 
peripheral and sub-cultural values or little t radi t ions. If 
core values are relatively stable, peripheral and sub-
cultural values are more prone to change and, allows 
much greater choice of action in a given si tuation. These 
may be called "neutral" or "change prone" cultural frontiers. 
These are "living" values of "subalterns" and positively 
respond to the emerging t r ends of soc io -economic 
changes.^^ 
Core values may also not necessarily be hindrances 
in the path of economic development or modernizat ion. 
For, these are contextual and evolutionary and are also 
interpreted differently according to the need of time and 
space. S.C._Pube writes: 
"Dharma or "appropriate action" is viewed 
contextual; its content and interpretat ion 
are related not only to particular station in 
and stages of life but also to specific situation 
in desa (space) and Kal (time). Viewed 
historically, its interpretations and emphases 
have changed. In the contex t of the 
requirements of economic development, which 
is a manifestation of artha and Kama, the 
norms of dharma can be accepted to the 
new ethos. Similarly the doctrine of Karma 
does not rule out individual voli t ion 
completely. In fact, it encourages it, within 
certain limits, to improve the prospects of 
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an individual's future. The emphasis on 
steadfast devotion to duty regardless of its 
consequences provides,a base for determined 
and disciplined action that can be effectively 
utilized for realizing the goals of economic 
development. Contrary to views commonly 
expressed on the subject, the doctine of 
selfless action can be a help rather than 
hindrance in economic development."^"* 
Hindu Great t radit ions had also been reformed and 
even challenged by different social reform and "protest" 
movements, emerged in India from time to t ime. Buddhism 
and Jainism were the protest movements during 600 
B.C. which chal lenged the supremacy of Brahmins , 
relevance of hierarchy and efficacy of ritualism. In very 
recent past , "the lingayats of the Kannada country in 
Mysore rejected the authority of vedas, the idea of Samsara, 
caste rigidities, ritualism, and Brahminical supremacy. 
The leaders of this movement came from all castes , from 
Brahmin to Harijan. The movement also glorified the 
practice of occupation—"Kayakave Kailasa," literally "work 
is Jieaven". The glorification of work (occupation) was 
probably an a t tempt to relieve hereditary occupation 
from the stigma of caste"^^ Many social reformers , from 
Raja Ram Mohan Roy to Mahatma Gandhi, of 19th and 
20th centuries did interpret Hindu Great tradit ions in 
such a way as to fight social ills on the one hand, on 
the other to accelerate the pace of socio-economic changes 
in modern India. 
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Even if some core values like, view of life as illusion, 
the doctrine of cosmic causation, and the cyclical view 
of time or structural values of caste segmentat ion and 
family and kinship loyalties are inconvenient or obstacles, 
as S.C. Dubey says, to economic growth, to develop 
"community" feelings for development programmes and to 
modernization,^^ their negative impact is minimized or 
mitigated by inter-structural autonomy in Indian social 
structure and by compartmeiitalization of life into spheres. 
Inter-structural autonomy contributes to greater flexibility 
in selective and gradual assimilation of elements of 
moderanization."^^ 
Since the independence of India, many changes have 
taken place both in society and economy due to the 
introduction of democratic polity and planned economy. 
If these changes generate structural contradictions and 
cultural resilience, they also induced people to transform 
traditional orientat ions and adopt modern values. No 
doubt, the processes of t ransformation and adaptation 
are more rapid in material culture than non-material 
culture. But this would be erroneous to assume that non 
material aspects of culture remain uninfluenced. Not only 
elites or middle class adopted modern values but peasants 
of countryside also responded positively. Makim Marriot, 
in his account of the "New. Farmers", found, on returning 
to the village of Kishan Garhi in 1 9 6 9 after 18 years 
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absence, the processes of transformation and modernization 
among traditional peasants . He was surprised to find that 
the conservative peasants of 1951 have taken to improved 
seeds, electric power, tube wells, higher education, paved 
roads and brick houses. The transformation is indeed, 
dramatic. They understand that adequate cultivation today 
requires not stable faith and customary techniques, but 
a "critical attitude and frequent innovations",^^ 
To sum up, we can say that neither Indian cultural 
values are inimical to economic growth nor do they 
restrict people from adaptation and transformation. In 
fact "there is an indigenous tradition of "practical" values 
in India of esteem for hard work, wealth getting, and 
material prosperity and that it is not necessary for Indians 
to learn such "materialistic" values from the West in 
order to have an incentive for social and economic 
development."^^ 
(b) Joint-family and Industrialization: 
Like the Indian values, joint-family is also thought 
to be an obstacle in economic growth or industrialization. 
For, it discouraged, by being both producer and consumer, 
the commercial production in traditional society. While 
in modern society, it works against the objective and 
meritocratic principles of industrial society as it favours 
its members and relatives to be appointed and promoted 
in work places. It also undermines "individuality"; inculcates 
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ritualism and obstructs people from migrating from place 
to place. In sum, both its structure and functions are 
assumed to be incompatible to industrial society. And 
thus, some predicted its disintegration in industrial society 
while others advocated that it should be t ransformed into 
nuclear family, which is thought to be one of the 
important prerequisites of industrialization.^° 
This' is far from reality. Indeed, empirical evidences 
belied these assumptions. It is found that nei ther joint-
family is disintegrating nor it is inimical to industrialization. 
No doubt, some changes have taken place in its structure 
and functions due to urbanization, industrialization and 
legal enactments , yet it is not merely persis ted but also 
preferred by many in towns and cities.^° It is also found 
that jointness is more prevalent in business communities^^ 
who live mostly in urban areas. Studies of en t repreneurs 
show efficacy of Joint-family in p romot ing business 
enterprises.^2 M.S.A. Rao's study of a fringe village 
emphasizes the significance of joint family in new types 
of economic activity.^^ 
Milton Singer, in his study of n ineteen industrial 
tyc^ons__of Madras (now Chennai) city, found not only 
compatibility of joint-family and industry but also many 
of its practices favourable for "organizing an industrial 
enterprise". Joint-family in its ideal-form "provides a nucleus 
of capital" wh-ich can be used for the training of its 
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members, starting new ventures and operating or expanding 
existing industries" Four generat ion structure of joint-
family further "provides a well structured pat tern of 
authority, succession, and inheritence." Indeed, joint-family 
meets many of the requirements of industrial organization 
for direction, management, diversification and continuity."^'* 
This is not to say that joint-family is necessarily 
functional to every industrial house . Nor to suggest that 
every tradition or ritual associated with it is fully compitable 
with modern ethos of industry. Infact, many of its 
aberrat ions may generate conflicts in and disintegration 
of industrial house. Similarly, many of its rituals may be 
negative for industrial organisation. But industrial tycoons 
mi t iga te be tween family t r ad i t ions and industr ial 
requirements by adaptive processes of compartmentalization 
of life into traditional and modern spheres; vicarious 
ritualization and the separation of ownership and control 
both in the organization of family and in the organization 
of industrial co rpora t ion . "" 
Michael M. Ames, in his study of family life among 
the industrial workers of Jamshedpur, also found adaption 
to industrial life by compartmentalizing life into spheres . 
While the workers rarely live in joint household due to 
insufficient accommodation, they retain and maintain their 
joint-family networks by visiting and helping parental 
families in villages. The ideals of joint-family are alive 
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among them. There are two strategies of adaptation 
among them, one is to adjust to the modern occupational 
setting in the interest of family welfare rather than attempt 
to change the situation. And second is to limit these 
adjustments to work sphere while maintaining the traditional 
pat terns in the domestic and religious spheres.^^ 
Thus, it would be erroneous to assume that joint-
family is an obstacle either to industrialization or to 
migration of industrial workers from one place to another. 
Indeed, its corporate ethos are functional to industrialization 
as they ensured necessary training, finance and insurance 
to an entrepreneur . Despite many changes in its structure 
and functions, it is still persisted and even preferred, 
simply because of the fact that it is needed in competitive 
society and unpredictable economy. 
(c) Caste and Occupations 
The normat ive connect ion between cas te and 
occupation is well defined by religious texts of ancient 
India. Among these texts, Manusmiriti is prominent . For, 
it did not merely elaborate hierarchical association between 
castes (varnas) and occupations but also categorized 
"desirable" or "ideal" activities for a varna.^^ 
These texts or their "ideas" were fragmentally quoted 
by Westerners, from Magasthenes through Max Weber 
and Karl Marx to Gunnar Myrdal, to characterize occupations 
as being organically linked with castes; hierarchically 
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organized through a "hereditary" and obligatory system 
of exchange called the Jajmani system; religiously 
legitimized through the doctrines of Karma, dharma, 
samsara etc^* Moreover, occupations were thought , like 
social structure, as rigid and inflexible. 
One can not deny the significance of "normative" 
model as it did play an important role in the evolution 
of occupational structure in India. Here, occupations do 
have groundings, like elsewhere, in complex social and 
cultural system. These are not merely jobs; but "ways 
of life" or what Milton Singer called" occupational cultures" 
that is, distinctive sets of values, beliefs and, social 
institutions that have become associated with the pract ice 
of particular occupations"^^ 
But, from the fact of normative injunctions to and 
cultural embededness of occupations, it would be erroneous 
to draw a conclusion, as Westerners usually do, that 
occupations even in reality are "carbon copy" of normative 
model. Such a conclusion does not merely negate universally 
persisting dichotomy between precepts and practices but 
also undermines the processes of adaptation and change 
in Indian social structure. It would also be wrong to 
assume that traditional occupational heritage and structure 
are inimical to economic growth and modernization. 
Empirical studies do not lend support to these stereotypes. 
Rather it has been found that neither caste is necessarily 
identical with occupations nor normative injunctions are 
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always to be followed. In fact, many of the times, normative 
ideals were challenged. People departed from their inherited 
traditional occupations. There are well documented facts 
of mobility in caste hierarchy, adaptation to changing 
environment and "modernization of occupational cultures".^^ 
Processes of change and mobility existed both in 
traditional and modern India. However traditional India 
was comparatively slow changing, more stable and 
characterized of what Andre Beteille called "status 
summation" J^ Status dispersion" started taking place from 
the establishment of pax Britinica. Britisher's intervention 
in the evolutionary processes of Indian civilization was 
very powerful and had far reaching consequences. They 
introduced humanistic values of equality, freedom and 
liberty; universalistic institutions of education, law, polity, 
administration etc. and, new means of t ransportat ion and 
communicat ion. They brought land into market and 
commercialized agriculture. Industries were established 
and, urbanization became fast. These forces of change 
generated contradictions, adaptations and al terat ions in 
Indian society and economy. Jajmani system began 
crumbling down under the pressure of commercializing 
agriculture, emerging "secular" occupations, migration to 
cities etc. Caste started dissociating from wealth and 
power. Educational opportunities and employment avenues 
enabled people to enter into secular and caste-free 
occupat ions . Initially, people responded to changing 
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environment and emerging opportunities according to 
their location in social structure. Generally, higher castes 
preferred to go in "white-collar" jobs while lower castes 
did not hesitate to enter into non-traditional manual 
occupations. Rymand Owen's study of peasant entrepreneurs 
of Howrah, West Bengal, is relevant to substantiate our 
point . He found contradictory response of lower and 
higher castes to emerging lucratjve engineering industry 
after first World War. Mahisyas, the poor agriculturist 
and marginalized caste, attracted towards engineering 
industry as wage labourers. Slowly and gradually, they 
learnt the craft of engineering and many of them become 
Mistr is . During the period of second World War, there 
was boom in engineering industry. Mahisya Mistris responded 
positively and established many of the industries. Their 
positive values for manual work and marginalized status 
enable them to prosper in engineering industry. Contrary 
to this the higher castes of the region Brahmins and 
Kayashtyas could not make inroad in the industry For, 
they were more inclined to white-collar jobs and hesitant 
to indulge in profession which blackened their hands .72 . 
With the coming of independence to India, not only 
existing forces of change were intensified but new factors 
of modernization were also added. Introduction of planned 
economy, democra t ic poli ty, adult f ranchise , 
decentralization of power etc. accelerated the pace of 
change and altered many of the parameters of status, 
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wealth and power. Human values of equality, freedom 
and liberty were legitimized. Individual became dignified. 
Policies of protective discrimination and governmental 
support to lower castes enable them to enter into 
professions which were otherwise denied to them in the 
pas t . Governmental act ions and soc io -economic 
developments in post-independent India, especially from 
1980s onward, generated such a social environment which 
helps in promoting liberalized values and attitudes towards 
society and economy. Caste is no longer a barrier to 
occupations. People of different castes do not feel shy 
in opting for an occupation if it is lucrative and growing. 
Thus, M.N. Panini found not merely lower castes or 
business castes but also higher castes in fast growing 
engineering industry of Faridabad, Haryana. "Prior industrial 
experiences emerges as a crucial factor determining a 
person 's entry into entrepreneurship, rather than other 
background factors."'^^ 
Similarly, James Bexna, in his study of 52 light 
engineering medium scale industries of Tamil Nadu, found 
not only mercantile groups but also non mercantile castes 
in the industries. The entrepreneurs came from different 
castes. "Twenty-one firms were established by Naidus, 
twelve by Brahmins, eight by Chetliars, three by Naickers, 
two by Punjabi, two by Christians, and one each by a 
Gujrat, a Gounder, an Ansari and a Muslim."^" 
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It is not merely engineering industry where we find 
representation of different castes, but also in almost all 
spheres of economy. Trade and commerce has become 
so fashionable, that everyone, irrespective of caste, is 
eager to enter into it. Similarly desires are growing to 
go into jobs of organized sectors as well as outside the 
country. Indeed, economy is open to all and everyone 
is eager to be prosperous. Caste is no longer preventing 
people from opting non-traditional occupat ions . Rather 
poverty of knowledge, skill and resources are the potential 
barriers to occupations. Those who succeed in acquiring 
these requirements, enter into different spheres of economy. 
Normative model of occupation is no longer relevant 
except of the fact that "occupational cultures" are still 
surviving in India today. And this is not for the reasons 
of religion or traditions rather for practical exigencies. 
In fact, people do feel comfortable or encourage to start, 
diversify and modernize those occupations which are 
traditionally known to them. Occupational cultures play 
an important role in promoting class of ent repreneurs . 
(d) E n t r e p r e n e u r s and E c o n o m y 
Entrepreneur, a French word, was first used for leaders 
of military expeditions in the early sixteenth century. 
Since then, the word has been defined, interpreted and 
applied differently. Generally it is used for those persons 
who take risk, bear uncertainty and having the qualities 
of creative innovat ion, s u p e r i n t e n d e n c e and 
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administrat ion.75 Entrepreneurs are vital to economy as 
they play a very significant role in launching, diversifying 
and modernizing enterprises. An entrepreneur is the agent 
who works as a catalyst to activate stationary economy, 
unites various means of production and economizes loss 
and profit. He creates demands and sources of meeting 
those demands. 
Becoming an entrepreneur depends on the socialisation 
process , education and t ra in ing. The experience an 
individual acquired over a period of time orient him 
towards specific careers depending on the environmental 
factors, like the opportunit ies and limitations. A flexible 
economic, social, cultural and religious environment is 
necessary for the development of entrepreneurial qualities. 
In a given society, certain groups are more entrepreneurial 
than others. Such groups either have traditional heri tage 
of trade and commerce or emerge when they experience 
"withdrawl of status respect" '^ or "peripheral status".'"' 
Indeed, the conditions of emergence and the characteristics 
of entrepreneurs vary from society to society and from 
time to time within a society. 
Contrary to popular belief, both religion and society 
promoted the class of en t repreneurs at many stages of 
Indian history. In fact, economic gain (atiha) is one of 
the life-goals of a Hindu. Traditional varna classification 
recognized the importance of trade and commerce and 
52 
assigned it to vaisx^as who were sub-divided into many 
jatis called as Bani\;as, Agarwals in North and Chettiars 
in South India. Their traditional occupat ion was trade. 
By assigning mercantile activities to vaisi;as, Indian 
t radi t ions accorded a special place to t rader and 
moneylender and, one would suppose, "provided a reservoir 
of people prepared by family experience and training to 
become industrial entrepreneurs ."78 
Besides trading castes, there were also trading 
communities in India like, Bhatias, Lohjxs, Parsis etc. 
whose traditional occupation was not t rade but later on 
they adopted it. This shows that trade was not confined 
only to vaisyas, it was open to all. Trade had flourished 
in many regions and at many stages in Indian history. 
For example, Western part of India, consisted of present 
day Gujrat, areas of Maharashtra and Rajasthan, provided 
both ethics and opportunit ies of t rade. Here , protestant 
e thics ,of jaijiism and vaisnavism encouraged trade and 
commerce. The area had the advantages of good ports 
and trade routes. Many of the foreign traders were attracted 
to the region which also produced and promoted famous 
business communities like Marwaris, Gujratis etc. "Business 
still has a higher status in this region than elsewhere in 
India."79 
If we analyze socio-historical trends of the growth of 
traders and mercantile groups, we find that tribal invaders 
and Brahmins were hostile to traders in ancient India. 
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While Aryan invaders had have antithetical attitudes towards 
t rade , business, even settled industry and agriculture as 
they were nomades and whose principal property was 
catt le; Brahmins disparaged those who engaged in trade 
and accorded them a sub-ordinate position in caste 
hierarchy. Vaish{;as are the lowest high caste "In view 
of these grave handicaps the vitality exhibited by Indian 
t raders has been remarkable. Not only did they survive 
and thrive in their own land, but they expanded their 
opera t ions beyond the shores of India to Africa, and the 
Middle East, to Ceylon, Malaya, Indonesia, Indochina and 
elsewhere".®° 
Trade and business started picking up from the time 
or as a result of cultural fusion between Aryans and jion-
Aryans, emergence of kingdoms, cities, private property 
and settled agriculture. By 600 B.C. "Indian traders had 
scat tered far and wide throughout India and abroad." 
This was also recognized by Hindu Law given Manu who 
gave us a description of the necessary attributes of a 
trader: 
"He must have knowledge of the prices and 
qualities of precious stones, metals and woven 
goods; the rules of weighing articles; information 
about the wages of artisans; about soils, and 
sowing of seeds; and about measurement of land; 
about the profits and losses from the sale of 
different articles; he must have ability to forecast 
price fluctuations; he must be skilled in methods 
of buying and selling; he must be conversant with 
the good and evil of nations; he must speak the 
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language of different peoples; know how to multiply 
his riches by honest means."®^ 
These qualities of a trader are no less important than 
the required characteristics of modern entrepreneur. In 
fact, entrepreneurial ethics, necessary for contemporary 
economic realit ies, existend in traditional India. 
Three important factors contributed to the improvement 
of business status and the development of entrepreneurial 
ethics during 6 0 0 B.C. to 1000 A.D.. These were the 
development of banking, the emergence of guild form of 
organizations and the rise of new religions. Bhuddhism 
and Jainism were protest religions which propounded 
against ritualism, hierarchy and Brahminical domination. 
Among the various values and ethics, they advocated 
ahimsa, aust^enty and discipline. In order to avoid even 
killing of insects, they emphasized more on trade than 
agnculture. While Buddhism succumbed to Brahminical 
revivalism, Jains have continued to dominate the business 
and industry in India. Their domination has particularly 
been in the areas of Gujrat and Rajputana. They have 
produced notable merchants and bankers and half of the 
mercantile wealth of India passed through their hands.^^ 
Like the jains, there were other trading castes and 
business communities, e.g., Baniyas, Banjaras, Parsis, 
Gujratis, Marwaris, Khoja, Vohra etc. These castes and 
communities were not less innovative, hard-working and 
enterprising than jains. They have prospered throughout 
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medieval period as trade and commerce have continued 
to flourish until the Sown fall of Mughals. 
Political turmoil during the declining period of Mughal 
rule and the coming of the Britishers to India halted the 
smooth growth of Indian trade and business. British rule, 
on the one hand, impeded the growth of flourishing craft 
based industries, ruralized economy, tore the basic fabric 
of native trade and banking and challenged the wealth 
and power of Indian traders, on the other hand, expanded 
trade in agricultural products by investing in transport, 
communication and irrigation and opened the opportunities 
to Indian moneylenders in agricultural finance.^^ The 
colonial rule also brought Indian economy closer to 
industrializing British economy. "It exposed the Indian 
business elite, for the first time to the vicissitudes of 
evolving technological and scientific innovations in 
economic enterprises. In the rise of contemporary business 
elite, if the British empire in India introduced a historical 
break, the contact with technology and science introduced 
a cultural break from the past tradition"*^ 
During the initial phase of colonial regimes, Indian 
merchants acted mainly as moneylenders, commercial agents 
and brokers to British firms. Industrial enterprising was 
not known to them. But very soon, due to their enterprising 
ethics, some of the Indian merchants entered into industrial 
/ven tures . Fl^ Wifever, they could not break the domination 
A^"'-"" n 
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of Britishers in Indian industries until the end of 19th 
century. 
From the early 20th century, Indians started catching 
up Britishers in industrial entrepreneurship. 
Gujratis had control over 3 companies in 1 9 1 1 ; the 
number rose to 11 in 1 9 3 1 , and 17 in 1 9 5 1 ; similarly, 
in 1 9 1 1 , Parsis controlled only 15 companies and in 
1 9 3 1 the number went up to 2 5 , though in 1951 it 
declined to 19; most phenomenal increase during this 
period was in the industrial entrepreneurship of the 
Marwaris. They did not control a single company till 
1 9 1 1 , and had control over only 6_companies in 1 9 ^ 1 , 
but by 1951 they had control over 96 companies. The 
Parsis , Gujratis and Bengalis were ahead of Marwaris 
in 1 9 1 1 and as late as 1 9 3 1 . The Parsis dominated the 
cot ton textile industry, and one of their members, the 
Tatas, started the Iron and steel work at Jameshedpur 
in 1907 and the hydro-electric works in Bombay in 1910. 
The Gujratis and Marwaris, however, overtook the parsis 
in the cotton industry in the 1930s . The most important 
of these were the Birlas, Juggilal, Kamlapat, Ruia, Ambala, 
Sarabhai , Kusturbhai, Lalji and some others."^^ 
Most of the big industrialists belong to the trading 
castes and business communities and their success does 
not lie in their conversion to or adoption of western 
life_style. Rather they have succeeded with their ethics 
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of austirity, hard work, maximizing profit and their 
traditional institutions of trade and commerce. Howard 
Spodek found that Baniyas, who entered the textile industry 
in Ahmedabad with marked hesitancy, succeeded due to 
their pre industrial heritage of industrial institutions. Their 
family-oriented firm, guild system and connection with 
society enabled them to procure finances for large industries 
and manage them effectively.®^ We also find that traditional 
institutions and social relations contribute in promoting 
and protecting the business interest. For example, one 
of the important factors behind the success of Marwaris 
in building their strong capitalist base was primordial 
loyalities|among them. 
Marwaris supported their brethren by providing them 
necessary knowledge, finance and other related helps."®* 
Kin-networks and community organizations, which acted 
as training, financing and insuring agencies, existed in 
almost all trading castes and communities. 
With the change of time, business and industrial 
opportunities increased both at national and international 
level. Indian entrepreneurs responded positively by 
diversifying and modernizing their ventures. Today, they 
organize their industrial activities and investments more 
scientifically, recruit their personnel through impersonal 
means and establish research institutes to conduct 
independent studies in the field of marketing, industrial 
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relations and other allied matters of vital concern to 
industries. Some of them established their ventures in 
foreign countries and are successfully competing with 
multi-national companies. 
The phenomenal growth of entrepreneurs is not merely 
confined to big industries, it has also been in small and 
medium scale industries. Governmental policies of de-
regulation, promotion of handi-craft industries, providing 
subsidies, tax concessions and even training promoted 
large numbers of people as e n t r e p r e n e u r s . Small 
entrepreneurs are more vital to economy as they supply 
future entrepreneurs for large projects. They also provide 
ancillary services to big industries. Compared to big 
industrialists, small entrepreneurs, mostly, belong to non-
trading castes and communities.^^ Infact, entrepreneurial 
activities are more open and the success is more linked 
with younger age, education, experience, aspirations, 
risk taking etc. than caste background. 
In view of the foregoing discussion, we can say in 
nutshell that social structure and economy, contrary to 
popular assumption, are not merely interrelated with each 
other but are also dynamic. Indeed dynamics of social 
structure reflect in economy and changes in economy 
accelerate process of structural t ransformation. Indian 
social structure and economy can not be an exception. 
Socio-historical evidences have shown that besides 
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hierarchy, holism and cont inui ty , Indian society is 
characterised by flexible values, adaptive institutions, 
innumerable communities, multiple t radi t ions, socio-
economic mobility etc. Thus it would be erroneous to 
assume Indian Social structure as being rigid and a-
historical. Indeed, many changes have taken place and 
are still taking place in the social structure and economy 
of India. 
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SOCIAL STRUCTURE AND E C O N O M Y AMONG 
MUSLIMS: TEXTUAL AND CONTEXTUAL 
ANALYSIS 
1. Introduction: 
We have seen in the preceding chapter that many 
sociologists, instead of defining Indian social structure at 
empirical level or in a social context, preferred to define 
it in terms of "texts". Consequently, they viewed it as 
"static" or "given". Moreover they assumed Hindus as 
monolithic community who were thought to be prevented 
from "rational" economic growth by their "inert" values and 
"inflexible" institutions. Such kind of stereotypes are also 
held about Muslims. 
Muslims are generally, assumed as universal 
monolithic community. Their social structure is defined in 
terms of Islam. And Islam is thought to be closed, 
immutable and even retrogressive theological system. No 
distinction is made between Islam as an ideal model and 
Muslims as empirical, reality. Both are simply assumed as 
analytically indivisible. For example Reuben Levy entitled 
his study of Muslims as Social structure of Islam^. The 
title gives an impression that the author intends to analyse 
Islam as an ideal model. But contrary "the purpose of this 
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book is an endeavor to investigate the effects of religious 
system of Islam on the life and organizations of the 
societies which adhere to Islam" Surprisingly the exercise 
is done without defining "the Social Structure of Islam." 
He simply assumes Muslims as culturally homogenous and 
then goes on to describe some Islamic values in the form 
as these are practiced in Muslim societies. No attempt is 
made to distinguish between Islam and Muslims. Each of 
them is simply assumed as the "expression" of other. 
Such kind of stereotypes persist, first due to paucity 
of sociological and phenomenological researches on both 
Muslims and Islam^ as a result of which the word "Muslims" 
is merely defined at elemental or theologicaLlevel whereby 
Muslims, no doubt, are those who subscribe to Islam. 
Secondly, there is a religious or emotional perception of 
"unity" among Muslims according to which they consider 
themselves as a worldwide cohesive community (ummah) 
bound together by Islam. 
No one can deny the fact of Muslims being world-
wide macro religious community. Nor one can ignore 
"Islamic" insistence on unity of ummah. Islam, in fact, 
has been a great synthesizing force. It binds Muslims of 
different parts of the world and of different socio-linguistic 
groups together in a cohesive community and thus, makes 
them distinct from non-Muslim communities. It also provides 
them a system of beliefs, which at the level of faith, no 
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doubt, is universal, immutable and commonly shared by 
all Muslims the world over. 
But beneath the surface of "faith" or within the 
boundaries of macro religious community, Muslims are 
heterogeneous and plural society. They speak different 
languages and belong to different races. Among them are 
tribals, rurals and city dwellers. They are of various classes. 
In nearly 50 countries, they form majority while in another 
2Q countries, they are significant minority. Though their 
concentration is in Asia and Africa, yet we find them in 
every continent of the world. 
It would be difficult and even impossible to accept 
structural and cultural unity or uniformity in such a vast 
and plural society. Indeed, Muslims differ from region to 
region and within region from group to group in terms of 
social organizations and cultural practices. Thus, Arab 
Muslims are distinct from non-Arabs in terms of family, 
marriage, kinship and other social organizations. Among 
Arabs, tribals are dissimilar from non-tribals. Pluralism can 
be observed in any Muslim society./, 
Muslims are also not as "united" as they are assumed 
to be. Ethnic cleavages and political conflicts exist among 
them. Many examples can be cited here to illustrate the 
conflicts among Muslims. But suffice would be to cite the 
example of Pakistan. This is a well known fact that 
Pakistan was demanded with the slogan of Muslim unity. 
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But within 25 years of its creation, it was divided in two 
parts-Pakistan and Bangladesh. Among the various factors 
in its division, ethnicity played a major role. Moreover, 
Muslims immigrants from India to Pakistan are still 
"outsiders" Mohajir in a so called "Islamic society". This 
shows how deep rooted and strong pluralism and ethnic 
conflicts are among Muslims. 
Muslims are also not uniform in religious practices. 
Not merely differences but also conflicts on many religious 
issues do exist among them. There are many sects and sub-
sects among them. The religious pluralism came to develop 
because of mainly two reasons. One, Islamic Laws 
(Shariah), unlike Faith (Din), is open to change. It is not 
as closed as it is perceived. It has changed over a period 
of time through the processes of interpretations and 
reinterpretations of Islamic "texts." However, it is true that 
no change can be made either in the "Faith" or in those 
laws and values which are clearly mentioned in the Qur'an 
and the Sunnah (Life examples of the Prophet).^ But 
wherever both these basic, immutable and unquestionable 
sources of Islam are silent, Muslims are allowed to 
formulate laws, according to need of time and space, in 
a way as it should not challenge the basics of Islam. 
Getting the answer of those questions on which the Qur'an 
is silent was not a problem during the time of the prophet. 
For, the prophet was there to give the answer to those 
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question and he was final and unquestionable authority.'' 
After the death of the prophet, no "central dogmatic 
authority" came to exist among Muslims. As a result 
different schools of interpretations started emerging from 
pnRL Quranic period. One could find an element of local 
context and influence of political system in the 
interpretations of Islam by these schools. They are not 
merely contradictory but also conflicting on various issues 
of Shariah^. 
The second factor of religious pluralism, which is the 
logical corollary of the first, was the emergence of various 
sects among Muslims. Not only Sunnis and Shiahs are 
there but we also find, within each of them, varieties of 
sub-sects. Why did they emerge? How were they different 
with each other? The answer of these questions is beyond 
the purview of this study. However, the fact is each of the 
sect and sub-sect is peculiar in its religious perception and 
social practices. In view of this religious pluralism, Imtiaz 
Ahmad says 
"Islam has been and in the contemporary 
period in any case is, a far more pluralist 
religion that popular conceptions of it 
actually assume. Indeed, so pervasive and 
overwhelming has been the tendency 
toward pluralism in matters pertaining to 
the Shariah, and so disparate the character 
of the faith to which Muslims subscribe in 
different parts of the Islamic world; that 
scholars now find it more appropriate to 
speak of Moroccan Islam, Indonesisnlslam, 
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Indian Islam, or Arab Islam rather than of 
Islam in the singular".^ 
An Islamic apologist could certainly not accept 
pluralism in Islam. He would rather insist on unity and 
uniformity in Islam'' Even if we accept this, it does not mean 
that Muslims necessarily follow Islam in toto, or there is 
no dichotomy between precepts and practices among them. 
This is hard to believe as evidences indicate that such 
dichotomy persist in Muslim societies. Islam, in fact, is an 
ideal model to which Muslims may partly conform or they 
may partly deviated from.* 
Thus, in this chapter, we have first, tried to see social 
structure and economy among Muslims at ideal or textual 
level. Though this discussion could be avoided yet we 
thought it necessary for two reasons. One Islam is an ideal 
model for Muslims who aspire to follow it in toto. Thus 
it is necessary to see what are "Ideals" of Muslims. Two, 
many scholars believe that Muslims are poor due to their 
religion. Does Islam prevent Muslims from economic 
growth? We will discuss this question in the following 
p a g e s . Secondly, s ince Muslims are plural and 
heterogenous society and dichotomy between precepts and 
practices exist among them, so we argue in favour of 
defining social structure among them at empirical or 
contextual level. The contextual discussion is divided into 
two parts. In the first part- "Social structure and economy 
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among Muslims" - we have examined the views of Max 
Weber who thought that both Islamic ethics and social 
structure prevented Muslims from "rational" economic 
growth. In the second part, we have analysed social 
structure and economy among Indian Muslims. 
2 . Social Structure of Islam: 
Islam is an Arabic word which denotes submission, 
surrender and obedience. It also means "peace". As a religion, 
Islam stands for complete submission and obedience to God. 
Those who follow Islam are called Muslims. They believe that 
one can achieve real peace of body, mind and soul only through 
submission and obedience to God^. 
Muslims have objection for referring Islam as 
Mohammadanism. For, they believe that Islam is not the 
religion, presented for the first time by Muhammad. Rather it 
is the one and only faith consistently revealed by God to 
mankind from the very beginning. Noah, Moses, Christ and 
many other prophets, who appeared at different times and 
places, all propagated the same faith. They were not 
founders of faiths to be named after them. Indeed each 
reiterated the faith of his predecessor. °^ Thus Muslims are 
enjoined to believe in all prophets. Their holy book Quran 
directed them to say: 
"We believe in Allah and in what has been 
revealed to us. And what was revealed to 
Abraham, Ismail, Issac, Jacob, and the 
Tribes, and in (the Books) given to Moses, 
It is believed that God had sent Adam, the first man 
as His first prophet, on the earth with His religion of Islam. 
Since then innumerable prophets had been sent, from time 
to time, in all the parts and among all nations of the world. 
All the prophets are believed to be model personalities 
among human beings. They were sent not merely to show 
"the right path" but also to guide human beings on this 
path. Every one of them said "I am to you a messenger 
worthy of all trust. So fear Allah and obey me."^^ But 
human beings did not merely go opposite to the "path" 
shown by prophets but also founded many religions by 
corrupting, interpolating and admixturing the "original 
faith".^^ Finally God has sent His last prophet Muhammad 
for completing the "original faith" and for calling human 
beings again to the religion of God. Since it is believed 
that after Muhammad no prophet would come, the Quran 
and the Sunnah would be sources of guidance for all times. 
The Quran and the Sunnah are primarily compendium 
of "Instructions" or "Guidance". The former is "precise and 
well-defined document of God's Words as conveyed to 
prophet Muhammad. Whereas the latter is the totality of 
the "traditions" which record what the prophet is supposed 
to have said or done. It is agreed that these words and 
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deeds of the prophet possess normative value for Muslims, 
who ought to imitate Muhammad and carry out his 
directives."^'* Generally, both of these sources do not 
prescribe the form of social institutions rather the "values" 
on the basis of which institutions are to be formed^^. 
Therefore Islamic social structure should be constructed on 
the basis of "Instructions" contained in the Quran and the 
Sunnah. 
Among the innumerable values per ta in ing to 
individual, society, economy, religion etc., the fundamental 
or basic are the "belief in one God" "belief in 
prophethood" and "belief in life after death"^^. Apparently 
these values seem to be "individualistic" and religious but 
in the "unitari; sifstem"^'^ of Islam they are blended 
together and defined the relationship of God with Man, 
Man with Man an Man with society. Islamic vision of social 
structure is based on the principle of "unily^^Tau^d). God 
has created not merely human society as interrelated 
system of different aspects of life but also the whole 
universe as an integrated whole. According to Islam no 
distinction can be made between "sacred" and "profane", 
religion and politics, public and private". Indeed these are 
combined together to form "unity"- an integrated whole 
Syed Qutub Says" 
"Islam came to unify all powers and 
abilities to fuse together spiritual 
aspirations and bodily desires, and to 
75 
harmonize their directions, and thus to 
create a comprehensive unity in the 
universe, life and man. Its aim was to 
unite earth and Heaven in the system of 
this world, to join the present world and 
the Hereafter in the doctrines of the 
faith; to link spirit and body in the person 
of man; to correlate worship and work in 
the system of life. It sought to bring all 
these into one path-the path which led 
to God. It aimed at subjecting all these 
to one authority - the authority of God"^* 
It is this principle of "unity " which can be said as 
the beivoick of Islamic social structure. It defines God, Man 
and Society. Thus on the basis of "unity" we could visualize 
that Islamic social structure is mainly based mainly on 
following principles. 
A. Unity of Creator and creation. 
B. Unity of Message or Guidance 
C. Unity of Mankind 
I. Freedom 
II. Responsibility 
III. Accountability 
D. Unity of Life 
A. Unity of Creator and Creation: 
The first part of the first Kalimah of Muslim faith is 
"there is no God but God". Oneness of God is^called 
Tbythid. It is the bed-rock of Islamic social structure. The 
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Quran directs man to say; 
He is Allah, the one and only Allah, the 
Eternal, Absolute. He begeteth not, nor is 
He begotten; And there is none like unto 
Him."i9 
He alone is the creator, Master, ruler and controller 
of all that exists. The universe exists and functions because 
God Wills it to exist and function. God provides the 
sustenance and the energy which every thing in the 
Universe requires for its existence and growth^^ All the 
attributes of sovereignty reside in God alone and no one 
else shares them in the slightest degree^? He has direct 
knowledge of the universe, knowledge not only of its 
present but also of past and future. He is omnipotent and 
omnipresent. With Him there is no "before" nor "after". 
He has been there always and will be there always-eternal 
and abiding. 
Everything in the universe including "man" is directly 
proceeded from a single. Absolute, perfect Will. God 
created everything with comprehensive plan-organized and 
integrated. There is relationship between Creator and his 
creation, man and the universe, man and his own self. 
Winds and clouds, earth and sky, ocean and continent, 
social and natural worlds, heaven and hell etc. are all 
integrated with each other and form a perfect unity. 
"Surely we have created everything in measure"^^ 
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B. Unity of Message or Guidance: 
The second part of the first Kalimah of Muslim faith 
is "Muhammad is the Messenger of God".. The concept 
of Messenger or Prophethood signifies that God has not 
left man without any guidance for the conduct of his life. 
God has revealed His guidance through His innumerable 
prophets. Among whom Muhammad is the last. The 
prophet is perfect and ideal human being who worships 
God. He is to make people worshipers of God and not 
worshipers of himself^'* 
God has not deprived any territory and nation of 
prophet. He has sent His prophets in all parts and among 
all nations of the world. They were given such a code of 
conduct {Shariah) which was according to the cultural 
development of man. God has completed the code_gfJile 
on His last prophet Muhammad. Muhammad is not the 
prophet of Muslims alone. Rather he is a prophet of all 
creatures. "We sent thee not, but as a mercy for all 
creatures"". 
The fundamental message of each prophet was "Fear 
Allah and obey me"^^ Every messenger who was sent by 
us was sent for the purpose that he should be obeyed 
under the sanction of Allah."^^ 
C. Unity of Mankind: 
^ '^ Amj&ri^ the creations of God, Man is most exalted. 
:^ r T5320 \ 2 | 
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God has created him "in the best of moulds"^* He has made 
man his vicegerent on the earth.^^ Indeed man is being 
accorded a rank which is next only to God^° 
All men are created from "single pair"^\ so they are 
equal in their individual rights. No distinction is made 
among them on the bases of tribe, nation and race. But 
the most honoured in the sight of God is one who is most 
righteous^^ The prophet Muhammad proclaimed the unity 
of mankind in his last message. He has said" 
"O mankind, your God is one and you 
have but one father. You are all progeny 
of Adam, and Adam was made of clay. Lo! 
the noblest, in the sight of God, is the best 
in conduct. No Arab has preference over 
a non-Arab save by his piety"^^. 
Human beings were created as ''one nation"^'^ But as 
selfishness and egoism got hold man, certain differences 
sprang up between individuals, races and nations. God is 
merciful. He has sent His prophets and His message to 
remove these differences and to unite mankind. But man, 
because of his ignorances opposed the Message. Those 
who believe in and follow the "Right path" are united in 
one community cajled Ummah. "Thus have we made of you 
an ummah, justly balanced"**^ The ummah (community of 
believers) is a unity and distinguish from non-believers. The 
community is not closed. It is open for all without any 
distinction and discrimination. 
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I. Freedom: 
God has not merely created human beings from 
"single pair" as equal, but also endowed them with his 
"bounties" to enjoy^^ "knowledge to know"" "reasoning 
faculties" to this''^ and "Free will" to believe and act These 
gifts of God are man's rights for the development of his 
personality. And no one is allowed to tamper with the 
rights of man. 
Everything in the earth is for man. He is "free" to 
use them within the limits set by God. Man is asked to 
"toil and struggle"'*". He would achieve that for which he 
strives.''^ "God does not change the condition of a people 
unless they first change that which is in there heart"''^. 
II. Responsibility 
The freedom to man or guarantee of his individuality 
is not unbridled. Islam does not believe in unethical and 
uncontrolled freedom. Thus certain responsibilities are also 
enjoined on man. These responsibilities are towards God, 
society and individual himself. They are meant to integrate 
individual with his Creator, collectivity and himself. 
Responsibilities towards God (Huquq-e-Allah). 
Beside being the vicegerent of God, Man is also the 
"slave" of God. The first responsibility of a slave is to 
submit whole heartedly to his Master, follow his order 
without question and seek his aid and do not associate any 
80 
one with him.''^ Man is enjoined to believe in "there is 
no God but God, Muhammad is the Messenger of Allah. 
This believe is called first or central pillaii_of Islam. The 
second pillar is prayer (Sajat). A Muslim is to pray five 
times in a day. It reminds him his dependence on God. 
The third is Fasting (s^gm) A Muslim is to fast for one 
lunar month in a year. It aims to make individual as 
"Righteous" person. The fourth is charity {Zakat). This is 
supposed to make man ready to spend in the way of God 
and for the welfare of needy. And the last one is to 
pilgrimage to Makka. This is obligatory on those who can 
afford, after fulfilling all their social obligations, the cost 
of pilgrimage.'''' Those who do not have means are 
exempted from this responsibil i ty. Fulfilling these 
responsibilities does not merely integrate an individual with 
his Creator but also establish his relationship with society. 
For, prayer should be performed in congregation. Zakat 
is meant to look after the interest of needy and poors. 
And pilgrimage leads to International congregation of 
Muslims every year. 
Social Responsibilities (Huqu-e-ibad) 
Besides responsibilities towards Allah, a man is also 
enjoined social responsibilities or rights of people on 
individual. It is said that if a man fails in his duty towards 
God, he may be forgiven. For God is Merciful. But if a 
man does not fulfill his social responsibilities or violates 
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the "Rights of people", God will not forgive man unless 
the victim forgives him. 
Social responsibilities are aimed to make individual 
"social being", save him from alienation and generate 
collectivism. All the social obligations are of equal 
importance but the foremost of these is to do justice (Adl) 
and beneficence (Ehsan). 
"Allah commands justice, the doing of good 
{Ehsan), and liberality to kith and kin, and 
he forbids All shameful deeds, and injustice 
and rebellion"*^ 
Thus, in both positive and negative way, man is 
enjoined social obligations. Positively he is prescribed to 
do justice, beneficence and kindness and negatively he is 
forbidden from injustice, shameful acts and rebellion 
against God, society and himself. Justice is so important 
in Islamic social structure that a man is asked "to stand 
firmly on it even that goes against oneself, one's parents 
and kinsmen or against rich or poor".*^ Man is also 
enjoined to do good {Ehsan) to parents, kinsfolk, orphans, 
neighbours, strangers."*' 
Negatively, man is forbidden from associating anyone 
with God, Killing of Children, indulging in Shocking acts. 
Killing any person whom God has forbidden except through 
due process of law, approaching an orphan's estate before 
he comes of age except to improve it.*® 
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Man is also commanded to struggle hard to live life 
according to the scheme of God as well as to promote the 
"Religion of Allah" through his words and actions. This 
struggle is known as Jihad. It consists in exerting one's 
self to the utmost in order to personally follow the 
teachings of Islam and to work for their establishment in 
society**^ 
III. Accountabil ity (Akhirat) 
Given the freedom and responsibilities and the 
"Instructions" to distinguish between "right and wrong" 
{Haq-o-Batil), man is made accountable for his action. 
"Every soul draws the meed of its acts on none but itself: 
no bearer of burdens can bear the burden of another"^" 
Man is himself responsible for his action and he is 
accountable to God for that. 
Man is mortal being. He is to die at a given moment 
of time. God will raise up him again^^ on the "Day of 
judgement", God will call all human beings together and 
will judge them according to their personal record.^^ The 
"just" in his record will be rewarded Heaven and the 
"wrong" in his record will be punished and put into Hell^ *^  
The life after death will be permanent so a man will have 
to live permanently either with reward or with punishment. 
D. Unity of Life 
Islam does not compartmentalize life into spheres. No 
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distinction between private and public and spiritual and 
mundane can be made. Indeed, life is united whole. God's 
scheme of life encompasses each and every aspect of life. 
The distinction between spirit and matter, according to the 
prophet, is superficial, more apparent than real. The Quran 
does not recognize any division between the spiritual and 
the temporal since man's desire to propitiate God and 
follows His commands permutes every fibre of human 
activity, no matter whether it is the art of the governance 
or war; availing oneself of one's earthly possessions or 
satisfaction of one's desires' earning one's living or leading 
mutual life^* Life is indivisible whole. It would be either 
"right" or "wrong" But not two at the same time. 
The foregoing discussion leads us to say that Islam 
is a monotheistic, prophetic, this-Worldly and salvation 
religion. Its social structure is holistic and socio-centric. It 
encompasses both mundane pursuits and spiritual 
aspirations. It focuses both on micro and macro social 
processes. It is the God who evolved this "design of life" 
through His innumerable prophets and completed it on His 
last prophet Muhammad. Since God is the Maker of Islamic 
Social structure, human beings are not allowed to bring any 
change. This is permanent and immutable.. 
However, within this broad framework of life, man is 
free to use his reason and apply the Quranic values and 
Sunnah according to the need of time and space. It is 
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through Ijtihad that people of every age tried to implement 
and apply "Divine Guidance" to the problems of their 
time^^. Thus the application of Islamic values according to 
the need of time introduce the element of change within 
the broad, universal and permanent social structure of 
Islam. Thus, we can say that Islam is characterised by both 
pprmanp.nry ^yid change. If the broad framework of life 
{Faith) is closed, the Shariah is open to change. It can 
be interpreted and reinterpreted according to' need of time 
and space. Thus, Islam is not as closed as it assume to 
be. It is, indeed, dynamic. 
(3) Economy in Islamic Social Structure: 
In the unitary social structure of Islam, economy can 
not be divorced of society. Indeed, both are interwoven. 
No distinction is made between ethics and economics; 
sacred and profane. Every action of man, no matter how 
trivial it is, is sacred, provided it is in harmony with the 
spirit of Islam. Islam makes a balance between "Economic 
Man" and "Social Man". The Quran recognizes the reality 
of "Economic Man" when it says; 
"Beautified to mankind is the love of lusts-
women, off-spring, heaped up heaps of gold 
and silver, horses of mark cattle and tillage, 
that is the enjoyment of present life."^^ 
Taking the notice of man's cravings for worldly 
possession, Islam exfiorts him to economic action. But 
economic action should not be devoid of moral/social 
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responsibilities. It should be in harmony with socio-religious 
obligations. And one of the most important obligations is 
to spend more and more in the way of Allah, that is for 
the welfare of society."^^ 
Islam does not merely harmonize economy with 
society but also visualizes economy as a "holistic system" 
It means that there should be convergence among various 
aspects of economy like, production, distribution and 
consumption. As the ultimate goal of Islamic economy is 
to serve God, that is to do maximum good in society, so 
no part of economy should be in disharmony with this goal. 
Struggle to earn or produce {economic action) is the 
duty of every Muslim male and female. The Quran says" 
When the prayer is ended, then disperse in the land and 
seek of God's bounty..."^^ God has created everything on 
ear th for mankind"^' The p rophe t re i tera ted the 
significance of economic action and he said" If God 
provides anyone of you with opportunity for earning 
livelihood, let him not leave it unexploited until it is 
exhausted or becomes disagreeable to him"^° As earning 
for one's livelihood is prescribed, so begging is discouraged 
by Islam^^ 
No limit to earning/producing is set by Islam. It 
should be more and more. For, one can not participate 
in the process of purification through providing security to 
others {Zakat or alms tax) unless one earns/produces more 
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than personal requirements. This, of course, does not mean 
that for those who could not earn more, inspite of their 
best efforts or because of some handicaps, there is no 
compensation from Allah. They can very well participate 
in purificatory task by improving the quality of social 
life^^. The demand to produce more is from those whom 
God has given capability, means and opportunities of 
production. They are enjoined to put in their best efforts 
in order to achieve maximum economic growth. 
Economic growth is allowed to be achieved by 
harness ing natural r e s o u r c e s , pursuing t r ade and 
commerce, taking austerity measures, reinvestment of 
wealth etc. Islam urged man to "think" and " understand" 
nature and allowed him to gain mastery over it. For, all 
resources in the heavens and the earth are created for the 
service of mankind. The Quran says: 
"God has made subservient to you 
whatever is in the heavens and whatever 
is in the earth and granted. His bounties 
both manifest and hidden"^^. 
It is the responsibility of man, who is free within 
limits, to explore and harness God's bounties for the 
common good. Thus man is enjoined to improve his skill, 
do research and develop technology in order to get 
maximum benefits from natural resources. 
Trade is another mechanism through which economic 
growth can be achieved. It is an enterprise which requires 
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risk taking attitudes and rational calculation. And trade 
occupies a prominent place in Islam. It is most cherished 
economic activity. Islam allowed trade even during the time 
of pilgrimage''^. The prophet Muhammad was a trader who 
said "trade is a superior^ way of earning one's livelihood. 
Trade of prescribed goods and by legitimate means is 
equated with (holy war). And honest traders are called 
"Messengers of this world" and "God's faithful trustee on 
earth. Their face will be like moon and they will be among 
prophets at the Day of judgement.^^ Within the sphere of 
trade both buyer and seller are allowed to use their free 
will and rationally maximize their profits. Jaziri, in his well 
known work on the fiqh position of the four sunnite 
schools of jurisprudence says: 
"Buying and selling are allowed by the 
Shariah so that people may profit 
mutually. There is no doubt that this can 
also be a source of injustice, because 
both buyer and seller desire more profit 
and the Law giver has not prohibited 
profit nor has He set limits to it. He 
has, however, prohibited fraud and 
cheating and ascribing to a commodity 
attributes it does not possess."^^ 
Thus, marketing and profiteering are not merely 
allowed but, in fact, they are being encouraged. 
For achieving maximum economic growth, it is 
necessary that "economic surplus" should neither remain 
idle nor it should be spent lavishly. There must be efforts 
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of taking austerity measures as well as of reinvesting the 
surplus in social production. Islam is very clear on these 
points. It does not allow wastage of resources nor blocking 
of wealth. According to the Quran everyone is entitled to 
a share in what he earns^^ and he is required to use it 
in the categories prescribed by Allah and is prohibited from 
using it for vyanton public display. The blessing in worldly 
things is abused when a man squanders his wealth or uses 
it in a capricious way^^. 
Whatever is saved, after spending on "prescribed 
categories", should not be blocked. Rather it should be 
thrown back into the process of production to further social 
productivity. Severe chastisement is promised to those who 
withhold socially available capital by storing it up in the 
form of gold and silver. Islam seeks maximum use of 
capital and total utilization of man power69. 
Freedom to produce or earn is not without control. 
In order to harmonize economy with society, Islam sets 
certain limits in this sphere. First, production of basic 
goods is given priority while production of goods for mere 
display or creating artificial wants is discouraged. Second, 
the goods whose use is unlawful or prohibited or common 
to everyone may not be produced at all. Thirdly, under no 
circumstance should production be by means which are 
disapproved. 
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Thus, production or trade of unlawful goods like wine, 
pigs and animals that have died otherwise than by ritual 
slaughter is prohibited. Islam also forbids the trade of those 
goods which are common to everyone like wateri__srass, 
fi^ re. Speculation in food stjjffs and especially, the hoacdjng 
of them is forbidden. There is also prohibition of selling 
in which an element of uncertainty involves. For example, 
sale by auction whereby seller does not know what price 
he will get for the object being sold. Or any sale in which 
the merchandise is not precise or numerically defined (e.g. 
the fruits growing on a palm tree) although price is 
expressed in definite terms.^'^. 
Among the illegitimate means which are forbidden, 
the most atrocious is Riba (usury). The Quran explicitly 
prohibits it.''^ It is a major cause of social malaise. It assures 
unearned incomes, and converts business into exploitative 
bargains^^ and by and large develops a style of production 
wherein business transactions do not benefit both the 
parties to the transaction, but rather become unfair and 
unjust taking of some one's property^^ 
No doubt the word Riba was interpreted differently 
in different contexts yet the Islamic scholars agreed that 
it was forbidden because first, it involve exploitation 
second, it transferred wealth from the poor to the rich and 
thus, increased the inequality in the distribution of wealth. 
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Third, it created an idle class of people who received their 
income from accumulated wealth. Since Islam is against 
exploitation, concentration of wealth in few hands and idle 
class of people, so Riba is strictly forbidden'''*. 
Along with the freedom to produce or earn" permitted 
goods" by "lawful means", there is freedom to own 
property (private property)''^. But Islam does not allow 
concentration of wealth in few hands as it would generate 
gross inequalities and lead to perpetuating exploitation of 
poor by rich. This would be against the Islamic principles 
of brotherhood and justice as well as against the Islamic 
concept of welfare status^^. Secondly, since all resources 
are, according to the Quran, "gifts of God to all human 
beings"^^ there is no reason why they should remain 
concentrated in few hands. Hence, Islam emphasizes on 
distribution of resources and incorporates in its system a 
programme for redistribution of income and wealth. The 
redistribution of wealth is oriented to harmonize economy 
with society and to establish a "just" economic order in 
which every individual may get an opportunity to live a 
human life. The Islamic programme for redistribution of 
resources consists of three parts. 
1) The first mechanism of redistributing resources is 
to help needy and poor. What is given to the poor is not 
a grant or alms or gift, it is an obligation as long as the 
poor is unable to earn or if the means of earning are not 
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easy for him. Fulfilling the needs of poor is the duty of 
both state and riches. God says "And in their wealth and 
possessions (was remembered) the right of the (needy), him 
who asked, and him who (for some reason) was prevented 
from asking.'^ The prophet declared "He is not a true 
Muslim who eats his fill when his next door neighbour is 
hungry" The caliph Ali is reported to have stressed that 
"God has made it obligatory on the rich to provide the 
poor with what is adequately for them; if the poors are 
hungry or naked or troubled it is because the riches have 
deprived them (of their right) and it will be proper for God 
to account them for it and .punish-thejnn"'^ Thus, the jurists 
of Islam are unanimous that it is the duty of whole society 
in general and, rich in particular to help poor. If they failed 
to do so, state can and should compel them to assume 
their responsibility. 
The second mechanism of redistributing wealth is 
paying Zakat (annual alms tax or regular charity). This is 
besides the obligation to help poor . The significance of 
Zakat lies in a fact that it is referred in the Quran at 
various places alongwith prayer^°. It is one of the 
fundamental duties of Muslims. The prophet emphatically 
said that" Whoever offers prayers but does, not pay Zakat, 
his prayers are in vain." 
Zakat is an annual tax of 2.5% on commercial capital. 
It constitutes important part of Islamic public finance or 
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fiscal policy. The tax is to be paid, besides other regular 
taxes which state may impose, for the purpose of 
generating a common fund to help poor and to establish 
social security system. There is general consensus among 
jurists that Zakat should be collected and disbursed in a 
collective and organized way. It is the duty of the Islamic 
state to shoulder this responsibility. However, direct 
payment to needy is also allowed^^ 
The Zakat levy also covers agricultural_produce and 
mineraLwealth. It is called usher which is to be paid by 
every Muslim. Usher is a tax, whose rates are fixed 
according to means of irrigation, which is to be paid on 
crops besides the other regular taxes payable to the 
status.®^ 
The third mechanism of redistributing wealth is the 
system of inheritance. It is thought that whereas Zakat 
redistributes wealth in the present generation, the Islamic 
system of inheritance do so between the outgoing 
generation and the present one, so that the wealth 
accumulated at one point, despite Zakat, is further 
dispersed. Islamic Shriah contains elaborate rules of 
inheritance which we are not going to discuss here. Our 
purpose is merely to show that inheriting the property of 
parents and other relatives is the right of individual. And 
no body, including parents, can deprive him of this right. 
According to the Quran that When death approaches any 
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one, he should distribute his property among his relatives 
according to " reasonable usages."^^ "There is a 
determinant share for both man and woman in the property 
left by parents and relatives." Besides legal inheritors, 
"other relatives, orphans, poor (who are present at the 
time of division of property) have .share.jn it^ '*. 
Though Islam places emphasis on redistribution of 
wealth, it does not intend to abolish all income inequalities 
or to establish a system of "Absolute equality". Indeed, 
Islam recognizes and tolerates some economic inequalities. 
For, all men are not equal in their character, ability and 
service to society.^^. Islam recognizes individual rights and 
ensures that each individual shall receive his due benefit 
for his contribution, industry, work, entrepreneurial skill, 
inventiveness etc. Those who contribute more shall receive 
more^^.Thus, Islamic distributive justice is not meant to 
abolish income inequalities. Rather it ensures that every 
one be provided with sufficient opportunities for living a 
human and dignified life. Moreover, it does not tolerate 
exploitation of any sort. Welfare of all is the goal of Islam. 
The foregoing discussion shows that Islam duly 
recognizes the worth of "economic action", trade and 
industry. It also takes into account the necessity of private 
property and income inequalities. It does not prevent 
Muslims from marketing and profiteering. These are some 
of the essentials of modern capitalism. So, on the basis 
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of these characteristics, one could say that Islam is oriented 
towards capitalism. On the other hand, Islamic emphasis 
on harmonizing economy with society, regulation of 
economic behaviour, redistribution of resources, providing 
earning opportunities to all, removing exploitation etc. itiay 
leads others to see socialism in Islam. Indeed, Islam 
contains the characteristics of both capitalism and 
socialism. But it is neither of two. Every scholar of Islamic 
Economics distinguishes Islamic Economic system from both 
capitalism and socialism. They say that both of these 
systems are individualistic, hedonistic and exploitative 
whereas Islamic system is collective spiritually oriented and 
shun all exploitation^^. 
Now one could ask the question. Is Islamic social 
structure, of which economy is a part, an Utopia? Muslims 
believe it is not. For, the prophet and first four "righteous" 
caliphs had translated it into reality. If we take for granted 
Muslims' belief, the period in which Islamic social structure 
remained in operation was of 39 years-10 years of the 
prophet who is believed to establish first Islamic state in 
A.D. 622 and 2.9 years of four caliphs who successfully 
maintained it. After the period of 39 years, which is no 
doubt very short span of time in the 1400 years history 
of Muslim civilization, Islamic social structure in toto could 
not remain in operation in any Muslim society of the world. 
As time stretches out and Islam spread in different 
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or corrupted. Hereditary monarchical dynasties emerged 
among Muslims^^. The rulers of these dynasties, like the 
other rulers of Medieval period, were authoritarian and 
dictatorial. They were more entrusted to protect their 
dynasties than to implement Islamic social structure. Their 
po l ic ies were more in c o n g r u e n c e of pragmatic 
requirements than Islamic values^^. 
Not only Muslim Empires of Medieval period ignored 
Islam but contemporary Muslim states also undermine Islam 
in state policies and administration. There is no single 
state of Muslims which can be called "Islamic". Scholars 
of Islam accept this fact when they say that Muslims are 
poor and in crisis because Islam is being ignored by Muslim 
society and state^°. 
Islam is not merely being ignored but has also been 
contaminated by customs and traditions of societies in 
which it spread very rapidly. The "collective" conversion 
of large numbers of people into Islam facilitated the 
penetration and retention of many indigenous cultural 
practices and social organizations in socio-religious life of 
Muslims^^ However, it does not mean that Islam did not 
have any impact on the life and organizations of those 
societies which converted into it. Nor does it mean that 
Muslims did not try to Islamize their societies. The fact is 
simple that despite Islamic impact and Muslisms' efforts to 
reform, local cultural practices and social organizations 
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remained part of the social fabric of Muslims. Their 
societies contained both local and Islamic values. It is 
because of local yaliies and ins_t^itutions that social structure 
among Muslims differs from region- to region, and within 
region from group to group. Thus the social context in 
which Muslims live is sociologically more important than 
Islam as it does shapes and moulds their behaviour and 
practices. So we have attempted in the following pages to 
inquire into social structure and economy among Muslims 
should be contextual. 
(4) Social Structure and Economy Among Muslims 
{A Critical Appraisal of Max Weber's Views on 
Islam and Economi^. 
Many sociologists assume Muslims as having cultural 
and structural uniformity. While forgetting to distinguish 
between "ideal" and "real", they thought Muslims as 
"necessary expression" of Islam. So they defined social 
structure among Muslims in terms of Islam and Islamic 
social structure through socio-cultural practices among 
Muslims. Muslims are poor and underdeveloped, they 
thought, because of their religion. So they would advocate 
that if Muslims want to change and to grow faster 
economically, they have either to givg up__their religion or 
to bring reform-in it. Among scholars who hold these views, 
Max Weber is prominent. 
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Max Weber's views on Islam are neither systematic 
nor complete. His commentary on Islam is scattered 
throughout. His sociology which falls roughly into two 
sections. First is an account of the contents of Islamic 
ethics and second is the description of politico-economic 
structure of Muslim dynasties (to which he always referred 
as "Islamic dynasties" and their social structure as "Islamic 
social_§tructyre). "^^ 
The purpose of his commentary is cr^^stal clear. That 
is to make contrast between oriental and occidental 
civilization. We have already seen in preceding chapter that 
Weber thought oriental civilizations were unfavourable for 
the rise of modern capitalism. Thus he saw both Islamic 
ethics and social structure of Muslim dynasties as devoid 
of necessary spirit and institutional conditions for World 
Mastery. However, Turner says "the main point of Weber's" 
analysis of Islam is not that Islamic ethic precluded 
capitalism but that political and economic conditions of 
oriental society were hostile to capitalism."^^ 
Weber, contrary to his own approach of interpretative 
understanding and locating ethics in the "given" social 
scenario, had tried to find out" Muslim ethics" in the period 
much prior to the rise of their "dynasties", whose analysis 
was the main concern of Weber. Turner says: 
"Weber regards seventh century as the 
crucial period^for the development of 
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Islamic motives. In Weber's view, Islam 
before the migration to Medina was a pure 
monotheistic doctrine which might have 
resulted in this worldly ascelicism, but 
Islam was diverted from this 
"transformative" ethic by two social 
forces. First the Bedouin warriors, who, 
Weber's claims, were the main social 
carriers of the Islamic faith, transformed 
Islam into a sensual religion of 
accommodation and conformity. Second 
the siific brotherhood by rejecting the 
luxuries of Islamic Worldliness created an 
emotional other Worldly religion of 
masses . The result was that Islam 
contained within itself an ethic of physical 
pleasure and an ethic of World rejection; 
neither the warrior nor the sufis could 
produce a set of motives which would fit 
the needs of rational capitalism"^'' 
Not only that Weber thought Islam as a religion of 
warriors and sufis but also "implicitly suggested that 
Muhammad was opportunist and that the original adherents 
to Islam were motivated solely in terms of the prospects 
of booty and conquest"^^. Their ethics were of sensual 
pleasure, hedonism and luxuries. 
Turner says that Weber is at his Weakest in 
accounting the Islamic ethics. His interpretation is neither 
factually correct nor based on his own methodology of 
interpretative understanding according to which subjective 
reality should be understood in terms of actor and that 
too, in his own social context. But Weber neither t^ok 
into account—ihe—vacabularigs__of__tJie__Quran_ and life 
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examples of the prophet__iiQr__ he considered Muslims 
account of Islam. 
Secondly, Weber over emphasized the role of warriors 
while he completely ignored_Jhie_role_gf__trad£rs and their 
significance in Islam. We have seen above that Islam 
accorded highest place to trade, to struggle and to achieve. 
Muhammad was a ^ r ^ e r and so were his noble 
companions. Rodinson says that the Quran is full of 
vocabularies of "reason", "struggle", "private_ownershjp' 
wage labourers", trade. aad__cornmerce etc. Islam accorded 
much greater role to reasoning arid_ra^tipjialitj,L^9"is found 
in the id^ologiES^oL^Christianity and Judaism.^^ There is 
nothing in the Quran and the Sunnah which prevented 
Muslims from economic growth. "One explanation of the 
emergence of Islam is in terms of victory of urban 
merchants over the anarchy of rural tribesmen."^^ Why did 
Weber account Islamic ethics factually incorrect and 
contrary to his own methodology? Turner says; 
"The passage of Economi; and society which 
deal with Islam are redolent of personal 
animosity and distaste; indeed Weber's 
sociology of early Islam and the prophet is 
closer to moral crit ique than ethical 
neutrality — Weber ' s sociology of Islam 
reflects all the ideological prejudices of the 
nineteenth century and earlier."'^ 
He further argues that until the period of European 
supremacy, Islam was a powerfjiLimlitary and mo.ral threat 
to Christian World,-wbirh, in order to counter Islam, 
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maligned it by propagating that Islam's success was_the 
product of Muslims' vinLznre, lajrjyinyisness and (JPCPM 
It was this common sense picture of Islam, that was 
prevalent in the 19th century Europe which Weber 
represented in his commentary on Islam. 
The second part of Weber's commentary on Islam 
centers on the political and economic structure of later 
Muslim dynasties. He thought the structure of these 
dynasties was patrimonial and feudal which did not allow 
the growth of those institutions, necessary for the 
development of modern capitalism. 
Patrimonialism and feudalism are pure types in 
Weber's sociology of domination which never occurred 
fully in any single empirical case. In reality, types and their 
various sub-types appeared in numerous combinations with 
various unique features. Thus, for Weber, "Islamic" 
patrimonialism was based on the "absolute and arbitrary 
power" of SuiiflU, characterized by "the employment of 
slaves and mercenaries in the army, the promotion of 
favourites to the vizierate and other court positions, the 
absence of a cohesive landowning aristocracy, 
independent legal system and autonomous cities."^'. 
The financial and political structure of "Islamic" 
patrimonialism was dependent on the successful conquest 
of new lands which were then exploited to maintain the 
central bureaucracy. For the military expedition. Sultans 
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relied on recruitment and training of alien warriors to 
whom he had to pay regularly. When Sultan found it 
difficult to pay mercenaries due to financial crunch, they 
were forced to grant land rights to warriors in li^j; of their 
militaristic service to state. Thus "Islamic feudalism" was 
the product of patrimonialism and "was merely a case of 
territorial rights in the hands of landlords who lacked 
a feudal ideology. 
Though Sultans had absolute and arbitrary power yet 
their dependence on the military created political 
contradictions in Sultanates. For, the military frequently 
proved unreliable and caused "dynastic revolution". The 
change of dynasty, however, did not bring any change in 
the nature of political structure. "It was merely a form of 
musical chairs in which the personnel rotated leaving the 
power position stable. The stability of political structure 
was strengthened by ulema who were prepared to give 
some semblance of religious legitimacy to the political 
status quo. 
The Sultanate attempted to protect its monopoly of 
power by curbing the growth of autonomous institutions 
and groups within the patrimonial society. Important social 
functions were centrally co-ordinated within the ruling 
institutions and potentially independent groups were co-
opted or assimilated into the military bureaucracy. The 
lawyers, the ulema, the merchants, the army were all state 
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officials and emerged out of the imperial household. Hence 
"Islamic" society failed to develop those autonomous 
institutions and groups which Weber saw as characteristics 
of European societies. In particular, Weber noted, that 
Islam failed to develop a rational, formal law because the 
ideal sacred law was subservient to the state and to political 
expediency. Similarly, the city in Islamic society never 
developed beyond a military camp and a place of 
government business; it did not give rise to a group of 
independent burghers or merchants. Entrepreneurs and 
craft guilds, supervised by state officials, were limited to 
the provision of the state. This political system was encashed 
within a religious tradition which came to stress such values 
as imitation and rejection of innovation^°°. In short, Weber 
saw that "Islamic society had neither the necessary 
conditions (Free labour force, rational law, autonomous 
cities, urban burghers) nor the sufficient "ethics" of World-
mastery which he regarded as crucial for the emergence 
of capitalism^°^ 
Many criticism of Weber's commentary on politico-
economic structure of Muslim dynasties are appropriate. In 
fact, Weber is factually so incorrect that his account of 
Muslims may be demolished at length. 
Weber understood Muslims as monolithic community 
and treated their social structure as uniform and static. He 
did not periodize their history. So he failed to account 
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socio-economic changes tiiat took place among Muslims in 
different phases of their history. He also failed to account 
the persisting conflicts between "pious" anxi rulers; between 
legal scholars and law officials. Such conflicts have 
recurrently been occurred among Muslims and brought 
about many changes. Thus, either to overlook these 
conflicts or treat Muslims as uniform and stagnant 
community would amount the negation of sociological facts. 
Even if we accept "the central" argument of Weber, 
as opined by Turner, that not Islamic ideology but 
Patrimonialism precluded the development of capitalism 
among Muslims, his analysis contains many pitfalls. One 
of the important is Weber's "wrong" comparison of Muslim 
Medieval World with 19th century European society. While 
he considered that Europe produced modern capitalism 
because it was more rationalistic than oriental civilization-
yet most of the examples of this European rationalism that 
he cited were from modern than medieval period.^°^. 
Rodinson, in his comprehensive study of Islam and 
capitalism marshaled the evidences to demolish Weber's 
thesis and to show that neither Islam nor "institutional" 
structure of Medieval Muslim society precluded the 
development of capitalism. In fact, he says," the 
rationalistic character of Medieval Muslim culture was very 
marked, to at least the same extent as that of Western 
culture in the same period"^^^. The institution of state, law. 
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bureaucracy etc. of Muslim society were also not 
incomparable to the European society of Medieval time. 
Indeed, Muslim medieval World was very much 
thrived, much more than European Medieval society, in 
economic and technological spheres. In order to argue his 
stand, Rodinson first defines the word "capitalism" by 
distinguishing it into three forms - "capitalism", capitalistic 
sector and "capitalist socio-economic formation". 
Capitalism, he says, is a "mode of production" in which 
production is carried on by employing free wage labourers 
and for the purpose of earning profit. While "capitalist 
sector" refers to the capitalist mode of production in all 
enterprises in a given society. Both "capitalism" and 
"capitalist sector" may co-exist in non-capitalist society. 
"Capitalist socio-economic formation" refers to economic 
system or to whole society in which capitalist sector 
occupies a predominant place. The ideology and 
institutional structure of society correspond to this mode 
of economy. It is this "socio-economic formation" which 
is generally understood as "capitalism". The present day 
"capitalist socio-economic formation" or "modern 
capitalism" was born out of the late medieval European 
forms of commercial and financial capital to which 
Rodinson refers "capitalistic sector". So "capitalistic 
sector" is prior to modern capitalism or at least one of 
the essential conditions, as thought by Weber, Marx and 
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Sombart, for the emergence of modern capitalism. 
Having defined the concept, Rodinson says both 
"capitalism" and "capitalist sector" were not merely known 
to Muslim Medieval World but also developed to an extent 
that could not reach in Western civilization of the time. 
Commercial and financial capital was highly developed. 
Merchants of Mecca as well as of Muslim Empires carried 
on trade with purely economic motives. They "conformed 
perfectly to Weber's criteria for capitalistic activity. They 
seized any and every opportunity for profit, calculated their 
outlays, their encashments and their profits in money 
terms"^"**. Such kind of traders were not few but large in 
numbers. They constituted a class of "commercial 
bourgeoisie" which was not merely influential but also 
respected by all strata of society. 
"The great development of trade in the Muslim Middle 
Ages shows that at least part of production was directed 
towards market, towards exchange values"^°^ There were 
cities and towns, known for the production of "specific" 
goods. These good were exported to far flung areas. The 
commercial relations in Muslim World were so dense that 
they constituted a sort of World market. And "this market 
was bigger than the market of Roman Empire. 
Not only commercial sector thrived but financial 
sector was too highly developed. Despite the ban on riba 
(usury) by Islam, Muslim merchants did frequently "fructify" 
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their capital by giving loans at interest. Various methods 
were invented for getting round the theoretical prohibition 
of Riba. One of such methods was hij^l, meaning ruses 
or wiles. The example of which is If I sell a horse to X 
for Rs 1000, payable in a years time, but then. I buy it 
back from him immediately for Rs 800, payable on the 
spot. In this way, I simply have given Rs 800 and also keep 
my horse. But I shall receive Rs 1000 in a years time. I 
have not lent at interest but merely bought and sold. Such 
kind of practices were ramiD^t in Muslim World^°^. 
The development of commerce and finance does not 
mean that "subsistence economy" or "absen tee 
landlordism" or "state control" over production did not 
exist in Muslim World. Indeed, it did exist to a very large 
extent. But this was not unique to Muslim World alone. 
"Capitalistic sector" of this kind co-existed with subsistence 
production, landowners and state intervention in number 
of civilizations^"'. The important fact is that despite the 
presence of "patrimonialism", "feudalism" and "subsistence 
production, Muslim World did not merely know the 
"capitalistic sector" but it was also most extensive and 
highly developed in history before the establishment of 
World market created by Western European bourgeoisie. 
And it was not outstripped in importance until the sixteenth 
century. °^^  
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Now one could ask the question why did "capitalistic 
sector" of Muslim World not transform into modern 
capitalism? Why could Muslim bourgeoisies not maintain 
and develop the strength they possessed in the first 
centuries A.H.? It was due to factors quite other than 
Islam, Rodinson perceives three important factors. One the 
relative density of population in Muslim World, providing 
a supply of plentiful and cheap labour power and so giving 
little inceritive to the making of technical innovations. 
Secondly, there was centuries old traditions of a strong 
state, required in many Eastern countries for their 
agricultural production, which largely depends on public 
work. Thirdly, there was unpredictable succession of 
historical circumstances among which the waves of inv^sipn 
coming out of central Asia must have played an important 
role"io^ 
Thus, demography, strong state and political 
instability, according to Rodinson, were the factors which 
might have prevented Muslims from developing on the line 
of modern capitalism. The last two factors seem to be 
similar, if not in form than in spirit, to Max Weber's views 
that it was patrimonial system of authority which precluded 
the development of capitalism among Muslims. While 
sharing this view of Max Weber, Turner agrees with Sami 
Zubaida who says: 
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"It was not the attitudes and ideologies 
inherent in Islam which inhibited the 
development of a capitalist economy, 
but political positions of the merchant 
classes vis-a-vis the dominant military 
bureaucrat ic classes in Islamic 
societies""^. 
Following points clearly emerge from the above 
discussion. One, both the Quran and the Sunnah, ideals 
of Muslims, are full of those values which exhorts them 
to think, to struggle and to achieve. There is nothing in 
Islam which prevents Muslims from economic development. 
If any socio-cultural prac t ice or ins t i tu t ion , like 
patrimonialism or feudalism, is to be found as obstructing 
economic development, this would certainly have 
contextual location. As social context changed over a 
period of time and differ from society to society and within 
society from time to time so it could neither be assumed 
static nor uniform. 
Secondly, social structure among Muslims can not be 
said as carbon copy of Islam as dichotomy between 
precepts and practices did exist among them Neither 
"Muslim rulers" followed Islam in state administration as 
they were primarily interested in protecting their dynastic 
hegemony. Nor traders complied with it in the sphere of 
business. For, they frequently indulge to fruj;tify their 
capital by giving it as loan. They invented methods of 
getting round theoretical prohibition of Riba. 
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Thirdly, social structure among Muslims not merely 
consisted of dominant classes of nobles and warriors, it was 
also made of merchants, artisans, peasants etc. Moreover 
the position of these classes could not remain static over 
a period of time. For example, the power and influence 
which traders wielded during first centuries of Islam could 
not remain static. They have lost it as time stretched 
out. But to assume that they would permanently remain 
marginalised is to deny dynamics of society. 
Fourthly contradictions and conflicts between "pious" 
and "rulers", legal scholars and law officials, sultan and 
military, merchants and administrators, peasants and 
landlords etc. did exist in Muslim societies. These conflicts 
would certainly have caused many social changes among 
MusHms. Historical periodization is important to understand 
socio-economic transformation. 
Fifthly, even if we assume somewhat uniform 
characteristics of social structure among muslims in Middle 
Ages, it does not imply that it would remain sofne_Ja 
modern period. In fact, socio-economic and political 
changes are taking place, somewhere slowly and 
somewhere rapidly, in Muslim societies. These countries 
differ from one another in terms of politico economic 
structure and level of development. Structural pluralism is 
crystal clear in Muslim World. 
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5. Socia l Structure and Economy Among Indian 
Muslims 
Muslims, consti tute about 12 percent of the 
population, are the first largest minority and the second 
largest religious community of India. They are also third 
largest Muslim community in the World after Indonesia and 
PcJiistan, both Muslim majority count r ies . Before 
Independence, they constituted 24 per cent of the 
population, but partition gave all the Muslim majority areas 
except Jammu and Kashmir to Pakistan. Though Muslims 
do not form a majority in any of the constituent states and 
union territories apart from Jammu and Kashmir and 
Lakshdweep, yet we find them in almost every village, 
town, and city of India. They are National community. The 
community has evolved over a long period of time through 
the processes of coriquest, conv.eision and migration. It has 
influenced Indian society and in turn, got to be influenced 
by it. It has undergone various socio-economic and political 
changes. 
Although Muslims are united by a common faith, they 
are quite legitimately divided into several ethno-linguistic 
groups. According to Anthropological Survey of India, there 
are over 350 regional or ethno-linguistic group of Muslims 
in various parts of India.^" These groups have distinct 
traditions and social organizations. They are mor^—similar 
I l l 
to noivMuslims of thp.ir region than Muslims of other 
regions."^ 
Muslims are also divided on sectarian and economic 
bases. Among them are Sunnis, Shias, Ismailis, Qad\;anis 
etc. Sunnis. Who form majority of Muslims, are further 
divided on the basis of their school of Islamic 
Jurisprudence. If we go deeper we find Haimfjs are divided 
into Deobnndis_and Brehis^^^. Apart from Islamic values, 
many syn_c^tic elements are part of their socio-religious 
life. 
Despite the higher percentage than national average 
of Muslims in urban areas, about 65 percent of them life 
in rural areas. They consist of labourers, artisans, lower 
and middle classes in urban areas. While in rural areas, 
they are mostly small peasants and landless labourers. In 
short they are plural and heterogenous community, who 
"display an enormous variety in their social organization, 
religious beliefs and attitudes and values"^^'*. Their social 
structure and economy can best be understood at local 
regional level. 
Any attempt to analyse social structure and economy 
among Indian Muslims is i rnp^ed by a dearth of empirical 
researches, especially, community studies and statistical 
data. Both sociologist and social anthropologists, with the 
exception of few, have virtually ignored Indian Muslims^^^. 
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Even in history, where one could find plenty of works on 
Muslims political history, no meaningful study related with 
socio-economic structure of the community is available"^. 
We do not also find community-wise data in Indian 
census as Government of Free India has discontinued 
publishing it due to its policy of not^ showing different 
development patterns of various segments of Indian society 
except scheduled castes and tribes. As a result no statistics 
are available to show objective socio-economic conditions 
of Muslims to analyse trend of change among them. In the 
absence of empirical data, we simply find superficial 
general izat ions about Muslims. Somet ime they are 
explained in relation to their co-religionists of other 
countries and sometime they are understood in comparison 
with non-Muslim communities, especially, Hindus, of India. 
In both the cases, Muslims are understood out of there 
social context. Contrary to this in the following pages our 
attempt would be to explain Muslims in their social context. 
However, we could not do more than capturing glimpses 
of their social structure and economy as sufficient studies 
and data are not available. // 
If we take Indian Muslims as a whole we find that 
by the beginning of the eighteenth century social, structure 
among them was composed of descendaiits_-Qi--Turkey, 
Afghan, Persian and Arab imjiiis,rants and large numbers 
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of natives who had embraced Islam in different regions and 
circumstances."^ 
Turks, Afghans and Persians came through land to 
North India (Hindustan) as conquerors. They spread over 
different parts of the country as invading armies marched 
in different directions and established their suzernity. Most 
of them were warriors and administrators. They felt proudr; 
to call//themselves as Ahl-e-Saif (men of Swords) and Ahl-
e-Qalam (men of pen, administrators."^ Among them were 
also writers, poets, sufis and ulema. They brought with 
them characteristic features of their societies. Many of 
them were similar to Indian society. For example, the 
notion of social hierarchy on the basis of "blood purity" 
(Hasb-o-Nasb). patriarchal and patrilineal system of family 
and inheritance, classes and tribes were all similar to 
Indian social organizations of family, caste and tribe. While 
retaining their religious identity, they also evolved, through 
interaction, indigenous life style and socio cultural 
traditions. They had influenced Indian social environment 
and in turn, got influenced by it. As rulers they had 
displayed themselves as protector of S]ti£Liiah but never 
followed it in their administration."^ 
They constituted upper strata of Muslim society in 
Medieval India. During early Medieval period they were 
called by their diffgrgrvL-niilitary and administrative 
designations like khans..^imjHks. Amirs etc while during the 
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reign of Akbar, they came to be known as Mansabdars. 
Some of the native Muslims and many of the Hindu Rajputs 
also occupied these top position. As a class of nobles they 
had similar life style despite of their different ethnic 
background. 
Their source of income was limited. It was either from 
employment in military and administration or from revenue 
from jagirs, granted to them by sultan or king. But their 
expenditure was layish. They were not frug^al except very 
few. Their conspicuous characteristic was recklessness with 
life and resources. The lavish expenditure by most of the 
nobles always kept them in debt to Hindu moneylenders. 
It also demoralized society by making large numbers of 
people dependent on them and their generosity, and 
creating an enormous number of parasites^^°. 
However, one could see a positive economic aspect 
in their reckless spending. It was related with ensuring 
employment to large numbers of art performers and 
artisans. It also protected and promoted the development 
of handicraft industries as nobles were great purchaser and 
consumer of artisans' product. 
Native Muslims, who had embraced Islam in different 
circumstances and regions, belonged to various tribes and 
castes, especially of lower and middlc-tanks. Generally, 
conversion was collective and sometime the whole caste 
converted into Islam. The collective conversion helped 
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them to retain their caste hierarchy, professional customs 
and codes. As a result of which they were divided into 
hierarchical groups (which came to develop as caste-like 
groups or birad^is). Their social organizations, professional 
ethics and life style were similar to non-Muslims of their 
caste and region. No doubt their identity was Islam. But 
they followed and practiced many non-Islamic rites and 
rituals. 121 
Their source of income was from their traditional 
occupations-agriculture, handicrafts, trade etc. Some of 
them were employed in military and state administration. 
Muslim artisans embroiderers, weavers, goldsmiths, masons 
had the potential to develop themselves as prosperous 
class. But the system, Of exploitation and their habit of 
thriftiness prevented them from building up their business.. 
"The ordinary artisans could be called upon to work at any 
wage prescribed. The artisan with more than ordinary skill 
would accept or be forced to accept employment under 
some high officer, and would work exclusively for him. The 
especially gifted artisans were monopolized by the 
Government.122 Condi t ion of the p e a s a n t r y was 
undoubtedly the worst as they were exploited by the 
mansabdars, the Zamindars and most of all by the state. 
We do not have much information about Muslim traders 
of North India. But we could assume that they would not 
have been prevented from accumulating wealth as 
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Medieval rulers, generally, promoted trade and commerce. 
If we take native Muslims as a whole, we find that they 
were generally exploited and discriminated. Most of them 
remained poor. 
The social structure, which came to evolve among 
Muslims of North India (Hindustan) during Medieval period, 
was composed of well defined and in some ways exclusive 
communities and groups"^^^. Economically, it was made of 
two classes of people rich and poor. While nobles were 
rich, peasants and artisans were poor. No significant middle 
class could develop among Muslims as it did not develop 
in India until the nineteenth century. "But there has been, 
all along, a bourgeoisie, a class of people who carried 
on banking and money lending, who were distributors of 
goods and who provided artisans, particularly, weavers and 
Jwellers, with the raw material to produce goods and paid 
the wages on which they subsisted. There were merchants 
dealing in goods, wholesale or retail. They belonged 
definitely to what should be called a middle-class"^^'*. But 
in North India there were very few Muslim traders who 
belonged to Middle class. By and large this class was of 
Hindu merchants, moneylenders and bankers. 
Arabs came to India, primarily, as traders. They had 
maritime trade relations with India centuries before • Turks 
and Afghanis established their rule in Hindustan^^^. 
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In the first centuries after Hijra, Arab Muslim 
merchants settled temporarily or permanently along the 
South Indian coast with little political or religious impact. 
They were not merely welcomed but also encouraged by 
local Rajas for, they provided commercial taxes and custom 
duties^^^ 
Arabs did not usually bring thp.ir familip.«; So they 
often entered into marriages with local women. The 
offspring of these unions eventually became the nucleus 
of indigenous Muslim Communitie&_in South India. They 
came to be called as f4agiU^ or Mofdas. The subsequent 
history of Arabs and indigenous Muslim communities in 
South India was marked by disturbing relation between 
Arabs and local Rajas, dislocation of indigenous Muslims 
and development of agrarian class among them. All this 
happened due to coming of Portuguese who were hostile 
with Arabs and wanted to breakdown their trade control. 
They succeeded in their design^". 
The Muslim society, which evolved over a period of 
time in South India, was characterised by both Arabic and 
local customs and social organizations. Unlike North, 
Muslims of South followed Shajai school of Islamic 
Jurisprudence as Arabs were Shafais. Their trade relations 
and marital alliances with locals made them completely 
integrated in local social environment. Consequently, their 
language, dress, food habits etc. were all similar with local 
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population. This integration was so deep and strong that 
even coming of Turks and Afghans, their co-religionists, 
from the beginning of fourteenth century could not disturb 
it .They opposed Turks and supported local rulers. For them 
Turk was derogatory word. A social division still exist 
between urdu speaking (North India) and South Indian 
Muslims. But social division among them could not assume 
the form of caste^^^. 
In terms of class, South Indian Muslims were either 
traders or agriculturist. They did not generally form class 
of rulers or nobles. They were either of middle class or 
of lower class. 
When we come to see Arabs on Western Coast, we 
find that they have settled in the important trade marts. 
They carried much of the sea-borne trade across Indian 
ocean^^^. 
Apart from Arab traders, some Arab Muslims of 
Ismaili sect came to this region as preachers. They carried 
on their mission of converting local people into Ismaili 
sect. But they were ^rs^ecuted by Sunnis and were 
deprived of employment so they were forced to go in 
trade. They worked hard with rational calculation and 
austerity measures. As a result of which two famous 
business communities Khojas and Bohr as emerged among 
Muslims. No Muslim community of India was comparable 
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with them in terms of trade except M^mniLs, again of 
Western India^^^. 
Now if we take Indian Muslim as a whole we find 
Muslims were either nobles and Zamindars or artisans in 
Hindustan and Deccan. The generality of Muslims kept 
away from trade and commerce. While in coastal regions 
of South and Western India some communities of Muslims 
had gone into trade, partly due to Arab influence and partly 
on account of their location in coastal regions which has 
traditionally been the hub of trading activities in India^^^ 
If Muslim nobles of North India did not go into trade. It 
was not because of their religion but indeed because of 
their being ruling class. We have already explained in 
chapter I that even among Hindus Brahmins and Rajputs 
did not prefer to go in trade. It was only vaishyas who 
were ia trade. Whatever may be the reason the lack of 
trading ethics, contrary to Islamic injunction, and dominant 
feudal values had its repercussion on the economy of 
Muslims nobles during British period. 
If we go on explaining the impact of British rule on 
Indian society or its consequences on social structure and 
economy among Muslims, the discussion would be very 
long. Indeed, we had already explained some impact of 
British rule on Indian society and economy in chapter one. 
Here we would prefer to capture some glimpses of social 
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Structure and economy among Muslims as it developed 
during colonial regime. 
The first impact of British rule on Indian Muslims was 
that their power and glory had considerably declined. Their 
sources of income, especially of nobles, from jagirs and 
employment in military and state administration had 
depleted except in princely states. The land policy of 
Britishers brought the land into market. It was given to 
highest bidder. Thus, it replaced the old class of 
Zamindars, mainly Muslims, with speculators comprising of 
Hindu bankers, moneylenders and subordinate employees 
of the East India company. The Muslim aristocracy which 
took pride in its extravagance, had not the ready cash to 
profit by the new regulations as did the Hindus^^^. 
The changes introduced into the revenue and judicial 
administration by Hastings and Cornwallis deprived Muslims 
of all the higher posts that they had so far retained. Indeed 
"co lon ia l " adminis t ra t ion was based on modern 
bureaucratic organization, which required specialized and 
technical knowledge for recruitment. Initially, Muslims did 
not go in English education and thus, they have been 
deprived of many administrative jobs. But more importantly 
they were no^_Jruslfid__by^Biitishers whose appjrehensive 
attitudes towards them considerably reduced their share 
in both administration and armed forces. ^ '^*./7 
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As far as artisans and peasants are concerned a, large 
numbers of Muslims, were badly hit by colonial economic 
policies. Britishers were traders who exported raw material 
from India and imported machine made goods from 
England. As a result of this policy large numbers of 
Muslims artisans especially, weavers were forced to close 
down their Ic^oms as their product became uncompetitive 
before machine made clothes. Consequently, they fell 
back_on_agricultur^_as___JAi^ Moreover, the 
exploitative agricultural tax policies made the life of 
peasants pathetic^^'*. 
Thus we see Britishers tore thp basic frampwnrk of Muslim 
society and economy. They deprived Muslim nobles of land and 
employment, artisans of their traditional crafts and peasants of 
the land. Muslim society and economy was pushed into 
"depression". The depression was reflected in the form of 
declaring Britishers as enemy of Islam and thus, call foLAizaging 
JihiidL_aaainst them. Second, it reflected in the form of 
" r e t r e a t ^ " and so many madarasas started opening with the 
assumption that de-Islamization of Muslims in the past 
resulted in the loss of power so Islamization, through these 
madarsas, would help them to come into power again^^^. 
These movements could not succeed in bringing Muslims 
at par with Hindu nor could they make Muslims friend of 
Britishers. Thus Altaf Husain Hali lamented on the 
condition of Muslim in Hindustan and Deccan as follows 
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"IVe (i.e. Muslims) are not trusted by the 
Government, Nor are we among the prominent courtiers 
of the ruler. Neither are we among the educated elites. 
Nor do you found is in the civil service or in the 
business"^^^ 
But the Muslims of Bombay and Madras presidencies 
did not witness the processes of socio-economic distress. 
The business communities of these regions Bohras, Khojas, 
Memon, Lebbais etc., in fact, got prosperous further due 
to opening of many business opportunities during colonial 
regime. They had also started reforming their societies 
much before reforms among Muslims of Hindustan and 
Deccan began. 
No "living" community can afford to live perpetually 
in a state of socio-economic depression. So Muslims of 
Hindustan and Deccan, very soon, woke up from their 
slumber and launched movements, especially after 1857. 
for bringing about socio-educational advancements. Aligarh 
Movement was prominent in this direction. Sir Syed 
succeeded in making Britishers friends of Muslims and 
establishing Mohammadan Anglo Oriental College in 1872 
which was subsequently made university in 1920, for 
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promoting modern education among Muslims^^'. As a result 
of reformative drive, Muslims started exploiting emerging 
opportunit ies for their benefits. Very soon, a new^ 
professional middle class, consisting of lawyers, doctors, 
teachers etc. emerged among them. And with the changed 
policies and attitudes of Britishers towards them, they got 
opportunities to be recruited in administration and armed 
forces. Muslims did also respond to the changing scenario 
of trade and commerce as some of them, apart from 
mercantile groups, entered into business of shopkeeping 
and petty trade. 
In this way, the social structure of Muslims, which 
evolved during colonial regime, was composed of by 
Zamind^rs and Ja^irdars mostly of Princely states, 
enlightened professional middle class and dynamic political 
elites; businessmen of south and Western India, petty trader 
and shopkeepers, ruined artisans and poor peasants. 
II 
With the partition of India, an unprecedented incident 
in Muslim history, middle class, political elites, employees 
in administration and armed forces, some mercantile groups 
and petty traders from urban centers and also some peasant 
and labourers migrated to Pakistan. Those, who stayed 
behind in India, were unskilled Zamindnrfi with their large 
landholdings and past glory, skilled but poor artisans and 
peasants, mercantile groups oi West arid South India and 
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some congress loyal ulama and political leaders with large 
numbers of poor Muslims. The cumulative effect of-
unprecedented migration was of enormous consequences 
for Indian Muslims except Muslims of South: They were left 
behind without leaders, in a scenario of insecurity and 
violence, and with rampant poverty^^^. 
Partition of India did not merely demolish the 
economic base of Muslims but it also tarnished their image 
and tare their social fabric. They were hated and victimized 
and in many cases, their property was forcibly annexed. 
Confusion, insecurity and alienation developed among 
them. And they seem to have lost self confidence and hope 
for future. The phenomenon of humiliation was more in 
urban areas than in rural India where their economic base 
largely remained intact except Zamindari. 
But very soon, as the situation just immediately after 
partition got stabilized, Muslims stared being settling down. 
They began to rearrange their lost and fragmented 
resources and skills for building again their devastated 
socio economic base in a new democratic, competitive and 
challenging society. However the efforts of all Muslims 
were not of similar nature. It differed from region to region 
and within region from group to group. Indeed, Muslims 
r e s p o n s e to the emerging oppor tun i t i e s in pos t 
independent India was, by and large, determined by their 
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level of awareness and occupational heritage as well as by 
state policies and political scenario. 
Government's policy of land reform, whose aim was 
to abolish "absentee landlords", consolidation of land and 
transfer of land to tillers, proved to be no^toripus and 
devastating for Muslim Zamindars. However, its adverse 
consequences, contrary to popular belief, were not similar 
in nature for all Zamindars^^^. Those who lived in towns 
and cities did not have agricultural heritage, appointed 
intermediaries for revenue collection who leased out land 
to the tenants and cultivators, suffered very badly. For, 
neither they did know where and how much their land 
was, nor they could foresee adverse consequences of land 
reform policy. They lived fabulous and luxurious life without 
any knowledge of their income resources and socio political 
happenings around them. Their exorbit_ant demand of 
revenue and harsh measures of collecting it made their 
tenants angry. Thus, wherever they wanted to get benefits 
from the shortcomings of land reform policy could not be 
cooperated by their alienated tenants who, in many cases, 
forcibly captured the land. Being ignorant and comfort 
living people, they could also not transform their liquid 
assets in gainful economic savings. ^ ^^  So they became most 
deprived Muslims in post Independent India. Moreover, 
being unskilled, they ^ were reduced to the level of 
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unproductive and unwanted labourers in a competitive 
society. 
All Muslim Zamindars were not same. Some have 
their roots in rural social structure. They got education and 
participated in national politics. Being educated and 
politically active, they very well sensed the "direction in 
which the wind was blowing". They succeeded in managing 
to retain some of their landholdings by ways of taking 
advantages of loop holes in land reform policy and political 
manfiiivering. Kidwais of east central Uttar Pradesh are 
best example of such Zamindars'They did not merely 
succeed in managing to retain some of their landholdings 
but also in stabilizing their socio-economic base by entering 
into" the field of trade and commerce^*^. 
All muslims were not Zamindars. Large numbers of 
them were marginal farmers, poor peasants and 
labourers.They had agricultural heritage. So wherever 
agricultural modernization took place they responded 
positively according to their standing in rural class 
structure. Thus, the Muslim farmers and peasants of 
Western Uttar Pradesh rgaped^tjxe benefits of "Qreen 
revolution"^'*° Their prosperity in the Teruj belt of U.P. and 
in the districts of Meerut, Muzzaffar Nagar, Bulandshaher 
etc. cannot be ignored. 
Large numbers of Muslims are concentrated in rice 
growing areas of eastern U.P., Bihar, Assam and Bengal. 
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Since the area is still deprived of "Green Revolution" so 
no remarkable development in agriculture takes place. As 
a result, poverty is not merely perpetuating among Muslims 
but also among non-Muslims of the region. 
No doubt majority of rural Muslims is either small 
peasants or landless labourers. But their strength lies in 
their heritage of skilled occupations. Their participation in 
non agricultural activities is considerably high. According 
to the Forty-third_Round^f National Sample survey of 
1988^89 about 44 percent of Hindus undertake agricultural 
occupation as opposed to nearly 36 per cent of Muslims. 
However, 22 percent of rural Muslims undertake non-
agricultural and non-labour occupations of opposed to only 
12 percent of rural Hindus^'*^ 
Despite being large in numbers in rural areas, Muslims 
are more urbanized. Their percentage is more in urban 
areas then national average urban areas. About 35 per cent 
of them live in towns and cities. Most of them, apart from 
mercantile groups in South and Western India, are artisans, 
labourers and occupational groups. 
Until 1960 majority of Muslim artisans was poor and 
without avenues of marching ahead. Government of India, 
especially after Indo-China war which made Indian state 
economically vulnerable, was forced to adopt measures to 
promote sat and handicrafts in order to earn foreign 
exchange as well as to generate employment. The 
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liberalized att i tude of Indian Government towards 
handicrafts and its demand both in domestic and 
International market dramatically boosted economic 
prospects among poor artisans. Imtiaz Ahmad writes; 
"One does not have to go into the interior 
of the country side to see how great a fillip 
the handicrafts industry has received from the 
expansion of the domestic and foreign 
demand for handicrafts. Urban centres of 
handicraft industry such as Moradabad, 
Firozabad, Lucknow {Saharanpur, Bhadoi, 
Khurja AUgarh, Bhagalpurs) and Hyderabad 
provide adequate testimony to the growing 
prosperity of Muslim artisans. The crafts they 
specialized in were until recently being kept 
alive more out of a sense of respect for 
social customs, and familial obligations by a 
few members in a family. Today, entire 
families have taken to it and the pressure of 
work had become so great for some 
specialists that finding famfly labours 
inadequate, they have recruited and trained 
outsiders in the craft to meet the growing 
demands of the market for their goods" 
[italic mine]^''^. 
Despite increasing demands of their products, Muslim 
artisans are still deprived of full benefits from their crafts. 
Majority of them are poor. They are merely producers. 
Until very recently their products were traded by Hindu 
merchan t s . Now some Muslims are emerging as 
en t r ep reneu r s due to educat ion and economic 
advancement. The available studies on Muslims indicate 
that entrepreneurs do not merely belong to artisans, 
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occupational groups or mercantile communities but also to 
those social groups which kept themselves away from trade 
and commerce in the past. 
S. M. Akram Rizvi, in his study of Multani Lohars of 
Delhi who are popularly known as Karkhendars indicated 
that occupational heritage^ helped them to survive in 
different phases of history. They were employed by many 
princely states as mannfarturers of war w^ajTons and 
armour in the past. Subsequently they lost their jobs in 
princely states and thus, were forced to move out in search 
of alternative employment. Many of them came to Delhi 
towards the end of the nineteenth century. Here, they got 
employment in factories and engineering workshops. Their 
proficiency enabled them to occupy impprtant positions in 
various factories. In course of time they acquired knowledge 
to set up their own Kharkhanas (manufacturing units). 
Some of them established their Karkhanas before 
independence. But the real opportunities to become 
entrepreneurs come after independence due to ban on the 
import of certain machines and their parts. Today, about 
SQijper cent of MuitaoLi^oha'' own their own Karkhanas. 
In their efforts to become owners of Karkhanas, both their 
occupational culture as well as kiri_jTetwQrk played an 
important role.^'*^ 
If we come from Delhi to Aligarh, we find that 
Muslims of this city, as of elsewhere, belong to different 
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biradris, characterized by endogamy and occupational 
culture. Until very recently Muslims were identified by their 
biradris and associated occupation. "Today occupational 
choice in Aligarh is less and less determined by biradri 
identity due to industrialization, competition between two 
occupational groups, demands of product etc. However, 
social status and occupational heritage still play an 
important role in orienting a person towards particular 
work. For example, Qur^shis (butchers) and Saifis (Lohars) 
do not hesitate in going into any work. So many of them 
have entrepreneurs and shopkeepers in Aligarh, due to 
their work ethics and occupational heritage. 
In a changing economy of Aligarh which is famous 
for locks and produces large numbers of industrial items, 
Muslims are predominant in small scale manufacturing 
industry. Collaboration between father and son and training 
in family prepares an individual to enter into business 
field. Even though family promotes and protects individual 
artisan, his own individuality is more important for the 
success. 
Mann reports that Muslim entrepreneurs of Aligarh 
are hard working. They derive their strength from Islamic 
values of Sabar (patient) and iliznha. (will). They meet all 
criteria of Weber's rational ethics. Inspite of this, many 
of them, are in small scale business. This is due to lack 
of education and financial resources among them and not 
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due to their Islamic values. Islam does not prevent them 
from economic growth. If need arises they also interpret 
Islam according to their advantage and do not hesitate in 
taking loan or bribing officials for their legitimate or 
illegitimate work.^'''' 
M. Akbar, in his study of Entrepreneurship among 
Muslims of Moradabad, found that Muslims, who were 
predominant in brass industry, did not have entrepreneurs 
until very recently. Now Muslim artisans and trading groups 
started emerging as entrepreneurs and exporters. Though 
the mobility of artisans and small entrepreneurs is not 
considerable due to lack of savings and reinvestment 
among them, yet some of them have become exporters. 
Majority of Muslim entrepreneurs is supplied by three 
castes, Ansax'is, Sajjis and Pqthans. The former two are 
occupational groups whereas the later one belongs to 
Musjim nobilky. Among Muslims the traditional trading 
biradri of ShamsJiLs is prominent. They represents below 
3 per cent of the total Muslim population in the town, yet 
most of them are either exporters by themselves or employ 
their own biradri persons in their units. They are the most 
important single community in the town having largest 
assets and turnover in the brass industry". 
"No social values was discovered to have obstructed 
Muslims from being en t repreneurs" . However, was 
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influenced by the overall political ideology, social structure, 
power structure and economic structure"^'*^. 
Ansqris (Weaiiers) are most prominent occupational 
group of Muslim's. Traditionally, they were associated with 
the occupation of weaving. In post independent India they 
achieved considerable success in the business of hand 
loom and carpet industry. Their prosperity, especially, in 
districts of lantern Uttar Pradesh, can not be ignored. Many 
of them have established big business or become 
entrepreneurs. A decade before Sheobhal Singh in his study 
of carpet industry of Bhadohi found that 39 percent of 
Ansaris are entrepreneurs as opposed to 56 per cent 
Hindus, especially, Banias. Even 39 per cent achievement 
by "rural artisans" that Ansaris were in the past, is 
significant.^'*^. 
We have already indicated that social groups of 
Muslims whose, occupation was not trade in the past, 
started entering into business. The best example to 
highlight this trend is of Chelias of Gujrat. Chelia Muslims, 
a very close knit and small group, are from north Gujrati's 
Siddhapur, Balanpur-Patan belt. They were Hindu farmers 
drawn to Islam in the 17th century. Most of them are 
uneducated and very religious. They wear cap and simple 
kurta-payjama and sport bfiard. Until about 1950 they were 
poor agriculturists like other non-Muslims of the region. 
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Some of their youngster broke away and went to 
Bombay (Mumbai) to drive taxis. They worked hard to 
earn money. But they did not consume blindly their hard 
earning rather preferred to invest it in restaurant business. 
Within a short span of 40 years, with their hard work and 
commitment, they replaced kanis, in whose restaurants 
they worked as labourers, who dominated in this business 
before them. Today they own about 600 eateries in 
Mumbai, 350 on National Highway No-8 between Mumbai 
and Mount Abu in Rajasthan, 60 in Ahmadabad, and 10 
in Surat and some in Indore and Hyderabad. Chelia 
eateries range from rustic roadside dhabas to air-
conditioned restaurants. 
The success of Chelias lies in their honesty, humility, 
business acumen and a unique system of cooperation and 
partnership. They do business in group in which every one 
is both a master and servant. They believe in pushing their 
brethrens. When one chelia settles down in the restaurant 
business, he brings over relatives from his village to join 
the venture as partners, managers and waiters. Some of 
them have also started diversifying their business in die 
making, garments and construction.^'*^ 
Another example from Gujrat is of sunni Vohras 
Traditionally, they were associated with agriculture. In 
course of time they entered into trade. Many of them 
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migrated to South Africa, Rodhcsia, Burma and other 
countries as traders and have become traders.^"^ 
If we go from Gujrat to Tamil Nadu, we find that Tamil 
speaking Muslims, who have the Arabic heritage, are one 
of the important mercantile communities of the state. They 
are known as a skillful, shrgwd shopkeepers and traders. 
They have the knowledge as well as financial resources to 
establish and run modern industries. Nevertheless they do 
prefer to remain traders. 
As shopkeepers, they operate their business with the 
assistance of close relatives or co-religionists or persons 
who are socially close to them. Kinship ties and social 
relations help them to secure loans and maintain business 
secrecy. 
Muslims merchants are relatively prosperous in 
Paljavaram bazar. They do not value education nor try to 
go in service. Rather they prefer to go in business which 
is sunnah for them. All of them give alms (Zakat) and many 
of them do not give money at interest as it is forbidden 
in Islam. Yet they are successful shopkeepers and traders.^''^ 
About the emerging trend of entrepreneurship among 
Indian Muslims, India Today reports that young Muslims 
forging ahead in small business and independen t 
professions such as architects, builders, contractors, 
managers, skilled mechanics and the like. Some of them 
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achieved remarkable success i.e. Rizvi builde/s of Mumbai 
and <^hahn37 Hiigain'*; hpaijty «^ aW]»n franchise, AKAniin 
etc.^^° Muslims preference to go in small business is partly 
due to social heritage of art and craft and partly due to 
non-availability of jobs in organized sectors. 
Thus, 43rd Round of National sample survey reveals 
"In urban areas, whereas 47 per cent of Hindus are 
employed in regular wage/salar ied occupat ions in 
organized sector, only 29 percent of Muslims are so 
employed. A majority of Muslims are self-employed, for 
example, 53 percent of them as opposed to 36 percent 
of Hindu are self-employed in urban areas. Thus, self-
employment is the real __strength of Miislim-s—in urban 
econ^my^^^ 
Apart from emerging entrepreneurs, shop keepers, 
traders from artisans and occupational groups, Muslims 
have also traditional business communities. Bohras, Khojas 
and Memons of Western India, Lebbais of Sourth and 
Shamshis and Iraqais of North are some of the examples 
of these community. They are known for their business 
acumen, hard work and rationality. Bohra§__and_Khx:4as, for 
example, have succeed in establishing big business and also 
a Mer£haJlL_3-ank, which has now become Nationalized 
Bank^xalled Bombay Mgrcajitiie Bank^^^. Memon have 
achieved a lot. But many of them transferred their assets 
to Pakistan and subsequently became industrialist there.^^^ 
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Those who remained in India are in trade Skamshis of 
Uttar Pradesh^^" are primarily shopkeepers. They are 
close-knit community. We find them in cities of Delhi, 
Moradabad, Rampur, Bareilly and some other cities of U.P. 
We have already noted above that in Moradabad they are 
mainly exporters. The detail of these communities could 
prolong the discussion, so we prefer to avoid it. 
The foregoing examples of emerging trend of 
entrepreneurship, trade and commerce do not mean that 
all is well with economy among Muslims. Majority of 
Muslims is still poor and illiterate. Among various reasons 
of their economic backwardness, some are as follows. 
One, Muslims do not have big industries except 
Ahmad Omarbhoy, chemical. Industrial and Pharmaceutical 
Laboratories (CIPLA), Dymacraft Machine company all of 
Maharashtra, Geep Industrial syndicate of U.P.^" The 
absence of large industrial houses is well understood. 
Muslim upper class kept away itself from trade and 
commerce except mercantile groups. Moreover those who 
became or had the potentialities of becoming large 
industrial houses during colonial regime transferred their 
assets to Pakistan. Thus Muslims could not inherit large 
industries which are significant source of employment and 
socio-educational development. 
Second, there is absence of banks, financial 
companies and stock broking agencies among Muslims 
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except few insignificant examples of merchant banks and 
stock brokers. Financial sector is most profitable and ever 
growing in capitalistic economy. And Muslims are deprived 
of this sector. Again the reason is well understood. The 
class of moneylenders and bankers could never develop 
among Indian Muslims as their ujema prevented them from 
going even nearer to these services. 
Third important reason of economic weakness lies in 
their deprivation of state employment. There is negligible 
representation of Muslims in administrative services, arqied 
forces, and law epforring agencies. We do not want to go 
into reasons of it. But the fact is that Muslims are deprived 
of one of the important sources of employment which was 
very significant for them in the past. Low representation 
in these services also generates feelings of powerlessness 
and insecurity among them^^^. 
Last but not least the perception of powerlessness 
and insecurity has become stronger among Muslims due to 
frequent occurrence of communal violence. Hindu-Muslim 
riots make their life and property vulnerable. Available 
statistics show that communal riots have occurred more 
frequently in localities where economic condition of the 
Muslims was seen as improving than in places where 
economy has remind s lu^ ish ; Moreover, in every riot, no 
matter when or where, or how the riot takes place, no 
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matter who starts the riot, in the end the victims are mainly 
Muslims. 
Among the various consequences of communal 
violence three are of special importance for economy 
among Muslims. One, it forced them to livp. collectivity, in 
ghettos and thus, prevented them from spreading in 
different parts of the given city. Second, it also prevented 
them from launching economic ventures in places other 
than Muslims. Third, it vitiated the relationship between 
Hindus and Muslims which, in turn, created many adverse 
situations for Indian Muslims.^^^ 
5 . Summary: 
In these two chapters, we have extensively reviewed 
literature concerning social structure and economy both at 
theoretical-empirical, textual-contextual and macro-micro 
level in Indian society as well as among the Muslims. We 
have found sociologists being unanimous on the point that 
there is reciprocal connection between social structure and 
economy. Both are dynamic and so, change over a period 
of time. Thus to treat either of them "static", though it 
could be so assumed for the purpose of exploring the 
connection between two at a given moment in time, would 
be to n.£sate inner contradictions or inherent processes of 
conflict and change in any of the social structure and 
economy. 
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Contrary to dynamics of social structure and 
economy, many sociologists defined Indian social 
structure in terms of "text" and thus, viewed it "static", 
"rigid" and "historical". They also thought India as a 
homogenous society and its institutions of village 
community, joint family, caste system, religion etc. as 
agencies of legitimizing and reinforcing inequalities and 
preventing economic growth. In short, Indian social 
structure was seen as consisted of those values and 
institutions, which instead of bringing about change serve 
the purpose of maintaining: "status quo: Unless there is 
radical transformation which could only be possible 
through external factors, they opined, India couldn't 
achieve rapid and rational economic growth. 
The homogenous , inflexible and a his tor ical 
characterization of Indian social structure is demolished 
at length by empirical findings which have successfully 
proved Indian society as a system with in te rna l 
contradictions, flexibility, adaptability and mobility. Thus 
many changes have taken place and are still taking place 
in the social structure and economy of India. 
Like the Indian social structure, social structure 
among the Muslims are viewed as static and rigid. Without 
defining Islamic Social structure and contrasting it with 
social structure among the Muslims, it is assumed that 
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both are same and indivisible. Infact, no distinction is 
made between "text" and "context". Moreover, Islam is 
thought to be closed, immutable and even retrogressive 
system of beliefs. And, Muslims are thought to be assumed 
homogenous community who are unable to achieve world 
mastery because they follow Islam. 
These stereotypes got wide currency due to paucity 
of sociological and social anthropological literature on 
Islam and Muslim civilizations. However, the s c ^ t y 
available literature reveal contrary to commonly held 
beliefs. Islam is found dynamic and vibrant. Its social 
structure is cohesive and comprehensive which is mainly 
based on the princes of Unity. In the unitary structure 
of Islam, economy cannot be separated from society. 
Indeed, Islam harmonizes between "Economic Man" and 
Social Man". Islam urges man to think, to struggle and 
to achieve. There is nothing in Islam which prevents 
Muslims from economic growth. Islamic system contains 
both the characteristic elements of modern capitalism and 
socialism. Yet it is none of them. It has its own identity. 
Islamic social structure and economy could never be 
translated into reality except by the prophet and the first 
four "righteous" caliphs as Muslims believe it. After that, 
nowhere Islamic social structure, in its complete form, 
into to could remain in operation. The socio-economc 
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and political structures which came to evolve among the 
Muslims was neither uniform nor static. It was plural and 
dynamic. It consisted of different ethnic groups who 
belonged to different sects and classes. Though traders 
could not achieve political dominance vis-a-vis military 
bureaucracy in a political system characterized by 
patrimonial authority, yet trade and commerce flourished 
and expanded. Muslim traders were found rational and 
hard working who seized -any and every economic 
opportunity. They succeeded in creating Muslim World 
Market which was unparalleled in history before the 16th 
century. But modern capitalism could not develop in 
Muslim societies due to reasjOn^CLuiie othei^than religion. 
Indian Muslims too were plural. Among them were 
Turks, Afghans and Persians who came to North India 
as conquerors; established their rule and became Indians. 
Being primarily warriors and administrators, they were 
dependent upon administrative and military services and 
revenue from jagirs. Contrary Arabs, who mainly came 
through sea route, settled in coastal regions and married 
Indian women, were primarily traders. Apart from them, 
many indigenous communities embraced Islam in different 
regions and circumstances. Most of them belonged to 
tribes, lower castes and classes. Among them were 
artisans, peasants and traders. They retained their social 
customs, caste hierarchy and professional ethics. Thus, 
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in course of time, the social structure which evolved 
among Indian Muslims, composed of different ethnic and 
occupational groups wPiicS subsequently, developed as 
caste-like groups. In North India, there were primarily two 
classes-upper class consisted of mobles and administrators 
and lower class comprised of artisans and peasants. While 
in South India, class of traders (middle class) and 
agriculturists (lower class) were found among Muslims. 
With the establishment of British Raj, socio-
economic and political structure of Medieval India had 
undergone radical changes. Muslims lost their power and 
glory. Colonial economic policies deprived them of 
employment and land, ruined artisans and exploited 
peasants. The consequences were more devastating for 
North Indian Muslims than, Muslims of South and Western 
India among whom some were traders. They infact, got 
benefited from the expansion of trade during colonial 
regime. But very soon Muslims launched educational and 
social reform movements, which, in combination of 
changed attitudes of Britishers towards Muslims, helped 
in generating a new class of professionals among them. 
Thus, on the eve of independence social structure among 
Muslims consisted of Zamindars, middle class, political 
elites trading communities, ruined artisans and exploited 
peasants. 
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Partition of India again tore their social structure, 
tarnished their image and devastated their economy. Most 
of the middle class, members of trading communities, 
petty traders etc. migrated to Pakistan. Those who stayed 
behind in India were unskilled zamindars, skilled but poor 
attisans, agriculturists and some trading communities. 
When fjuid situation, created by the part i t ion, got 
stabilized and India embarked on soc io -economic 
development, Muslims started responding to changing 
socio-economic trends. However, studies show that their 
response differ from region to region and within region 
from group to group. It is conditioned by iheir class 
position, occupational heritage and the overall socio-
political milieu in which they live. Muslim artisans, 
occupational groups, trading communities, peasants etc. 
are found to seize any and every opportunity which is 
in their reach. As a result a class of small ent repreneurs , 
exporters, shopkeepers, traders has emerged/ is emerging 
among them. Though many Muslims of non trading and 
non occupational groups entered into business. Yet most 
of the Muslim entrepreneurs belong to occupational 
groups and trading communities. Contrary to popular 
perception their social institutions, including religion have 
not become obstacles in their way to march ahead. What 
is preventing them from socio-economic growth is not 
their values rather their poverty, powerlessness, insecurity 
144 
etc. Thus giving them favourable conditions, Muslims 
would not lag behind other communities. In view of these 
facts, it would be erroneous to say that society and 
economic among Indian Muslims is either static or 
uniform. Indeed, it is plural_and dynamic. 
(a) Gap in the l i terature: 
Despite conducting many studies both at theoretical-
empirical and macro-micro level to search connection 
be tween Indian social s t ructure and e c o n o m y , 
sociologists and social anthropologists, both Indian and 
of foreign, rnnld not present a comprehpnsivp pirtiirp. of 
society and economy in India as most of them have 
confined themselves to study only Hindus and their 
religious traditions. The study of non-Hindu groups and 
their traditions is not being paid sufficient attention. As 
a result of which there exists a gap in the literature of 
Indian sociology. And Indian sociology cannot claim to 
be comprehensive as far as it ignores the study of non-
Hindu groups among whom Muslims are the largest. 
Secondly, lack of empirical studies leads many 
sociologist to believe Indian Muslims as "unigu_e" 
comjTumity. They are quite often being assumed as 
monolithic community and compared either with their co-
religionists of other societies or with non Hindu groups 
especially Hindus in India. Comparison of one community 
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with another is desirable. But, unsystematic comparison, 
that is comparing unequal groups of the same or different 
social context may leads one to reach at wrong 
conclusion. And this happens quite often in the case of 
Indian Muslims who are being concluded, on the bases 
of wrong assumptions and unsystematic comparison, by 
many sociologist as "conservative" and "backward". 
Thirdly, to assume Muslims at homogenous , 
conservative and backward community is contrary to even 
common sense observation. Muslims, like the other 
communities of India, are plural. They have multiple 
ethnic groups and traditions. Being the part of Indian 
society, their customs and social organizations are more 
Indian than Islamic. But very few studies are conducted 
to discover plurality among Indian Muslims and analyse 
them in the social context of which they are part . Unless 
the attention is paid to unravjel multiple traditions, social 
organizations, occupations etc among Indian Muslims, one 
could not understand them properly. 
Fourthly scarcity of empirical studies on Indian 
Muslims becomes very acute when one classifies them 
according to area-wise. Thus hardly few studies, which we 
have reviewed above, are available in the area of society 
and economy among Indian Muslims. If we want to 
understand Muslims in Indian economy, there is immediate 
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need to explore occupational cultures or social bases of 
economy among them. For, it has been proved that 
among various factors, occupational heritage plays an 
important role in making economy of the community. 
Such kind of community studies, besides generating data 
related with various aspects of society and economy, 
would help us in knowing changing trends among 
Muslims. In view of this, the present study is concerned 
with searching ronnprtir>ng V>ptwp-p.n social structure and 
economy j n a community called Muslim Banjargs. 
Object ives and relevant of study: 
Banjaras are commonly perceived as wandering 
people who earn their livelihood either by sm_giiig and 
danci^ng or by doing some menial jobs. They are also 
perceived as crijniriaLJxibes. But Muslim Banjaras are 
contrary to commonly held beliefs. In facts, they are one 
of the biradris ( ca s | £ j jke groups) and business 
communities of the Muslims in Uttar Pradesh. We find 
them mostly in the torai belt, stretching from Sahaianpur, 
thr^ugh_Rampur^_Bariel^^ to. Bahraich. One 
of their traditional occupations was g^a i^n trade in which 
some of them have still dominance in their localities. As 
they have diversified their occupation over a period of 
time, so today we find among them agriculturists, 
transporters, contractors, shopkeepers, brick-klin, saw 
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mill and rice mill owners etc. This community is very 
interesting case to study changing trends in society and 
economy among Muslims in India at micro level. 
What is this community? What are its socio-historical 
moorings? The answer of these questions are still in 
mystery, as no one, including historians, has hithfilto 
explored the community in entirety. Thus the first 
objective of this study is to explore socLQ-historical 
heritage of Muslim Banjaras. The second is to search 
connection between their social_strui:tur£_arid economy 
in a _given town called Baheri. Third objective is to 
analyse socio-ecfin£mi£_ch^n££s__aiIlQng_Jtligm. 
We hope this study would be relevant, first for filling 
up gap in the literature of Indian sociology, which has 
hitherto paid very little attention to the study of Indian 
Muslims. 
Second, its relevance would be in generating data 
related with various aspects of social structure and 
economy in a community which remained unexplored. 
These data would certainly be useful for those who 
theorize about Muslims without having sufficient empirical 
data. 
Last but not least, the study would be relevant for 
the community, which does not have any cohesiy£_jAyTtten 
record till today. 
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SETTING AND THE DESIGN OF THE STUDY 
1. D i s tr i c t Barei l ly: B a c k g r o u n d and Se t t ing : 
a) Location: 
The district of Bareilly ( also known as Bans 
Bareli) forms a part of the Rohilkhand Division and 
is named after its headquarters city which is also the 
divisional headquarters. It is in the northern part , tara'x 
belt, of the state which is said to have come into 
existence about the beginning of the sixteenth cen-
tury.^ It is bounded by the district of Uddham Singh 
Nagar (a newly created district out of the territory of 
district Nainital) on the nor th , the district of Pilibhit 
on the east, the district of Shahjahanpur on the south-
east , the district of Badaun on the south-west, the river 
Ramganga forming the natural boundary between the 
two districts & for about 30 kms.and the district of 
Rampur on the west. The district lies between latitude 
2 8 . l o and 28° .59 ' north and longitude 78° .58 ' and 
79° .47 east. Its maximum length from North to South 
is about 96 Kms. And its maximum breadth from East 
to West is about 75.2 Kms.^ Map No . l shows location 
of Uttar Pradesh (U.P.) in India and District Bareilly in 
U.P. Map No. 2 shows Bahery and major towns in 
District Bareilly. 
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b) History: 
In ancient t ime, tiie area of District Bareilly, 
known as Katiher^ formed a past of the great Panchala 
des which is saved to be one of the ten Kingdoms 
flourished at the end of the Mahabharat war. It was 
extended from the foot of Himalayas in the north to 
the river chambal in the South. Ahichhatra was its 
capital whose remains are found at Ramnagar in Serowli. 
Panchala was annexed to Magadha by Nandas about the 
middle of the fourth century B.C. After Nandas , it was 
ruled over by many dynasties among which prominent 
were Mauryas, Sungas, Guptas, Gurjaras, Par t iharas , 
Rashtrakutas of Vodamayutas. About the middle of the 
twelfth century, the Katheriya Rajputs seems to have 
established themselves firmly in the Bareilly region, 
probably Kabar and Aonla as their chief cen t res . They 
appear to have started as vassals of the Rashtrakutas 
but an their downfall assumed independence and played 
an important role in resisting Delhi rulers till as late 
as the time of Akbar. Katheriyas were firmly en-
trenched in the West of the district. Whereas in the 
south there were nomad herdsmen {Ahars or Ahirs). In 
the north and in the east, there were tribes of Bhuinhar, 
BhiJls and Banjaras.'^ 
During the Sultanate periods, Katihal was one 
of the most troublesome area from the point of view 
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of central control . The country, covered with thick 
forests and interlaced by the rivers and rivulets could 
always provide shelter to rebellious elements. Frequent 
revolts by Katheriya Rajputs led many sultans such as 
Balban, Feroz Tughlaq, Sikander Lodi to march into the 
country for crushing revolts. A revolt was also broke 
out in Sher Shah Suri time who is said to have marched 
personally to quell the revolt. To keep Katheriyas under 
control , he built a fort at Kabar which he named 
Shergarh^. 
During the reign of Babar, Humayun, Akbar and 
Jahangir , the country remained more or less peaceful. 
It was the part of Sarkar Sambhal and Badaun. One 
of the Mahals or Pargana (unit of revenue administra-
tion) during the reign of Akbar was Hatmanah.^ Despite 
Mughal p resence , Katiher was largely held by Rajputs 
of different clans such as Bachal, Gaur, Chauhan and 
Rathore till the time of compiling Ain-I-Akbari in 
C. 1 5 9 5 - 9 6 . These Rajputs could not remain silent. 
So in Shahjahan ' s fifth regnal year, tensions between 
the administrat ions and local Zamindars developed again 
and resulted in another serious revolt by the Katheriya 
Rajputs in eleventh regnal year. The frequent revolts 
seem to have caused a change in the policy of Mughal 
Government towards the Rajput Zamindars of Katiher. 
It seems that Mughals had now started granting assign-
ments to Afghan military commanders in Katiher which 
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facilitated their migration to the region during seven-
teenth and eighteenth centuries ' . 
Afghans were being settled and assigned Zamir\dars 
in different parts of Sarkar Sambhal and Badaun. 
Among their various set t lements , p rominen t were 
Bahadurgadh (Meerut), Hasanpur (Moradabad) , 
Shahjhanpur, Farukhabad, Malihabad, Qaimganj e tc . In 
comparison to these settlements, their entry into Kathcriya 
strongholds - Kabar and Aonla was latter development . 
In fact, they did not have any significant Zamindari 
here before A.D. 1700.8 
Afghans, who came to this region as military 
commanders, mercenaries and immigrants, very soon 
established themselves as of dominant group due to 
political turmoil created after the death of Aurungzeb 
and perpetual hostilities among local Zamindars. Many 
of the Afghans belonged to Roh, a place in Afghani-
stan, and thus, came to be known as Rohillas. 
The internal turmoil following Aurangzeb's death 
loosened the grip of the centre over the provinces; and 
Mughal control over Katiher also in time ceased to be 
effective. The Mughal faujdars found themselves unable 
to cope with the power of Zamindars who often refused 
to pay land revenues. It is more than likely that the 
frequent Zamindar revolts led to a fall in revenue 
collection, affecting employment of Afghan and other 
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troopers under the faujdars. Depleting employment 
avenues in Mughal army might have led Afghans to-
wards Zamindars who were found employing large 
numbers of Afghans for their territorial p ro tec t ion and 
expansion^. 
It was on the eve of this period of instability that 
Daud Khan Rohila, an Afghan adventurer, arrived in 
Katiher and assumed the leadership of armed band of 
Afghans. It is said that he was a slave of Shah Alam 
Khan, a Braitch Afghan. Daud Khan fled away from 
his master and came to Katiher where he established 
himself first as a highway robber. He acquired con-
siderable wealth which he used in building a fortress 
in the forest and organizing a large force. In a short 
while the fame of his exploits attracted a number of 
Afghan followers to his banner^". Due to their ability 
in loot and plunder, Daud Khan and his followers were 
employed by Madar Shah of Madkar^^ who utilized their 
services for extending his territories. In A.D. 1 7 1 5 he 
was despatched by Madar Shah on a plunder mission 
.to a Village called Bankauli^^ pargana Chaumahla , tahsil 
Baheri. Here he captured a lad of eight years whom 
he adopted as his son, giving him the name of Ali 
Muhammad Khan. Some years later Daud Khan relin-
quished the services of Madar Shah and entered that 
of Raja Debi Chand of Kumaon who had tor tured him 
to death in A.D. 1721^3. After the death of Daud Khan, 
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his son All Muhammad Khan, assumed the leadership 
of the Afghans. He succeeded in subduing local Zamindars, 
keeping at bay imperial forces and carving out an caste 
for himself. He made Aonla, the strong hold of 
Katheriyas, his headquarters . Thousand of Afghan 
soldiers flocked to his banner and he organized them 
into military. He appointed officials in a royal way 
and ordered high and low to call him Nawab. He did 
not merely fight with Mughal Vazeers but also estab-
lished relations with them. In fact, he succeeded in 
establishing Rohilla rule in the region which came to 
be known Rohilkhand. He died in A.D. 1748^". 
AH Muhammad Khan was succeeded by his hun-
griest son Sadullah Khan at the age of 10 years. 
Neither he nor his elder brothers Abdullah Khan and 
Faizullah Khan or Hafiz Rahmat Khan (son of Shah 
Alam Khan, master of Daud Khan) could succeed either 
in managing internecine strife among various Rohilla 
Sardars or keeping at bay Shuja-ud-daula, Nawab of 
Avadh who invited Marathas to this region for subduing 
Rohillas. Indeed, slowly and gradually Rohilla power 
had weakened due to internal conflict, division of 
Rohilkhand among three sons of Ali Muhammad Khan 
and powerful onslaught by Shuja-ud-daula. Rohilkhand 
had become battle ground in which Rohillas were, 
finally defeated. Hafiz Rahmat Khan, Faizullah Khan 
and many other Rohilla Sardars had to flee away to 
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the hills of Kumaon. Thus , in A.D. 1774 at the time 
of Shuja-ud-daula, Rohilkhand was annexed to the 
Subah of Avadh. Subsequently, the entire area was 
surrendered to the Britishers in 1801 in lieu of mount-
ing debts on account of maintenance of British forces. 
However, there was constant struggle between the 
British forces and local chiefs till 1858 when Bareilly 
was finally subjugated by the Britishers.^^ 
When Rohilkhand was made over to the East India 
company in November 1 8 0 1 , the whole area was 
divided into the two districts of Bareilly and Moradabad, 
the former embracing 36 parganas, now comprised 
in the districts of Bareilly, Shahjhanpur and Pilibhit as 
well as the whole of Nainital tarai and considerable 
portion of Badaun and Kheri. Pargana Chaumahal in 
which Baheri town is located, was one of the 36 
parganas which is still in District Bareilly^^. 
The histori; of Chaumahla as a distinct pargana 
is short. The village of Hatmanah, in its nor th-eastern 
corner, was, towards the close of Akbar's region (1596), 
the headquarters of a mahal or pargana in Sarkar 
Sambhal. This pargana , under the Rohillas, was ab-
sorbed in the four parganas of Sirsawa, Kabar, Richha, 
and Rudurpur. The bulk of the area seems to have been 
included in the Chakla of Rehar, held by the Rohilla 
chief Dundery Khan who is said to have evicted Hindu 
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Zamindars and latter on distributed parganas among his 
followers and descendants. In 1883 when Atkinson 
compiled his volume for the district, 3 3 . 6 3 percent 
Zamindaris in pargana Chaumahla was held by Afghans. 
Rest of the Zamindaris was held by other Muslims and 
Hindus. 
On the fall of Rohillas (1774), Chaumahla, not yet 
known under that name, became a part of Rampur fief 
Faziullah Khan who, in fact, made this pargana in the 
same year by bringing villages from four Mahals to-
gether and, that is why it came to be known chau (four) 
Mahla (Mahals). After the death of FaizuUah Khan, the 
pargana Chaumahla was passed into the hands of the 
Awadh Government which transferred it to the Britishers 
in 1801 who placed it in District Bareilly. In 1860 
a large port ion of its western area was transferred to 
Rampur in recognition of the services rendered during 
1857 revolt by the chief of that state^^ 
Pargana Chaumahla was (and still is) in tahsil 
Baheri. In 1813 there were 19 tehsils in District 
Bareilly, some of which were amalgamated and others 
were transferred when administrative changes were 
made by Britishers. Baheri was one of them which was 
reduced to Peshkari in 1851-52. In 1 8 6 3 , it was again 
raised to a tahsildari^^. Today, District Bareilly has 5 
tahsils i.e. Baheri, Bareilly, Aonla, Nawabganj and 
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Faridpur and 15 Development Blocks out of which 3 
i .e. Baheri, Richcha and Shergadh - are in tahsil 
Baheri . District Bareilly includes 144 Naya Panchayats 
and 1330 Gram Sabhas out of which 27 and 286 
respectively are in tahsil Baheri.^^ 
c) Geography and Economy: 
The district is almost an open plain with slight 
undulations which are more pronounced in the South, 
the surface being diversified by numerous river valleys. 
The main river of the district is the Ramganga which 
enters the district from the West and flows South east, 
separat ing tahsil Aonla from the rest of the district. 
The other river, the Siddha, the Dojara, the Bagul 
(West), the Sankha, the Deorania and the Nakatia and 
their tr ibutaries, which mostly rise in the tarai, gen-
erally run through the district in South-easterly direc-
tions to join the Ramganga^°. 
The district may be divided into four physical 
units, locally known as the tarai, the des, the banger 
and the Khadar. The tract of Tarai, which was earlier 
known as Mar"^'^- extends in a narrow belt along the 
nor thern villages of the tahsil Baheri and is the con-
tinuation of the Subhimalayan forest hill which at 
several places advances to within a few miles of the 
nor thern border of the district. In past it extended as 
far as Kabar but now there is very little forest left. 
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Being covered with dense forest and receiving heavy 
rainfall, the tract was, though fertile, unhealthy and 
characterized by fluctuating population and cultivation. 
Now with the change in environment and deforestat ion, 
the tract has become hub of capitalist farming, espe-
cially of sugarcane and paddy. The high water level, 
rich soil and moist climate in the tract support the 
cultivation of these crops. The tract of des, comprising 
the central portion of tahsil Baheri, lies to the South 
of the tarai. It merges in the upland (banger) to the 
South and contains fertile loamy soil with very little 
admixture of sand. To the South of the des lie the 
extensive tracts of banger or old alluvium upland which 
is much high than the alluvial flood plain (or Khadar), 
which is in the extreme South of the district. Overall 
the district is fertile and thus, the main economic 
activity that sustains bulk of the population of the 
district is cultivation. 8 7 . 2 9 percent of the area of the 
district is cultivable, which includes not area sown, 
current follows and other fallows. Almost half of the 
cultivable area is irrigated. 
The main harvests of the district are Kharif, Rabi 
and Zaid. The first has always been the most impor-
tant . Rabi is the next important harvest. Zaid, the 
third or extra harvest of the district, has always covered 
less than one percent of the cultivable area. Wheat, 
paddy, sugarcane, gram, arhar, maize, peas, masur, till, 
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jowar, bajara, groundnut etc. are main crops of the 
District. The major non-food crops in both Rabi and 
Kharif consists of oilseeds and potato and other veg-
etables and fruits. 
Though some of the industries were established 
before independence, yet the district was poor in 
industrial development. It has become industrially 
important in the state during the last thirty years or 
so. A number of industrial units under large and small 
scales have come up. According to Annual Survey of 
Industries 1978-79 , there were 114 factories registered 
under Factories Act 1 9 4 8 . Of these 91 were functioning 
with total investment of Rs. 42 .09 crores employing 
over 15 thousand of persons including those who were 
engaged in managerial and supervisory capacity. These 
factories produced goods worth Rs .81 .76 crore of 
which value added by manufacture shared 18 .3 percent. 
Among the prominent large scale industries are: Kesar 
Sugar works Pvt. Ltd., Baheri, The Western India 
Match company, the Indian Turpentine and Resin 
Company, the Synthetic and Chemical Bareilly. In small 
scale industries, main are Rice-Mills, brick-Kilns, Sugarcane 
crushers, engineering and furniture work etc. 
For the economic development, the district is well 
connected with different parts of the state and country 
through both Railways and National and State highways. 
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Through railway, the district is connected with Delhi, 
Mumbai, Calcutta, Assam and other parts of India. The 
Lucknow-Bareilly-Meerut National Highway enters the 
district in the South-east at Fatehganj and runs almost 
parallel to the Lucknow-Delhi railway line. The district 
is well-served by state Highways. The important s tate 
Highways are the Bareilly-Mathura road, the Bareilly 
Almora road (also called Bareilly-Nainital Road) and 
Bareilly-Pilibhit road.^^ Thus , Bareilly is agriculturally 
fertile and industrially developing district which is 
accessible from all directions in India. 
d) Population and Communities. 
In 1 9 0 1 , District Bareilly had the population of 
1 0 , 9 0 , 1 7 out of which 8 , 1 9 , 7 , 1 1 (75 .19 percent) were 
Hindus; 2 ,61 ,4 ,92 (23.99 percent) were Muslims; 7 ,1 ,48 
and 766 were Christians and others respectively. The 
distribution of Muslims varied in the different tahsils. 
Highest percentage of Muslims (33 .1 percent) was both 
in tahsil Bareilly and Baheri . While the other tahsils 
contained a smaller propor t ion than the district as a 
whole the larger being 1 8 . 3 percent for Mirganj, 18 .2 
percent for Nawabganj, 17 .8 percent for Aonla and 
only 14 .94 percent for Faridpur.^^ 
From 1901 to 1 9 8 1 , that is within eight decades, 
the population of the district Bareilly rose to 2 2 , 7 2 , 9 , 2 5 
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out of which 1 6 , 3 5 , 3 , 3 8 (71 .94 percent) were Hindus 
While Muslims constituted 6 , 1 7 , 1 , 2 3 (27 .15 percent) of 
the populat ion. The figures of other religious commu-
nities being: 12 ,4 ,79 (Sikhs) 7 , 3 , 2 9 (Christians), 108 
(Jains), 84 (Buddhists) and 5 3 4 (o^ different faiths and 
persuasions).^'* 
Among the Hindus, the prominent , caste commu-
nities were Kurmi's, Kisans, Muraoes, Ahirs, Kahars 
and Jats. Their traditional occupat ion was agriculture 
and today, most of them are known by what is called 
other Backward Castes. Besides there were Brahmins, 
Rajputs, Kayashtas and Banias. The only trading caste 
was of Banias who were moneylenders , shopkeepers 
and t raders . But after 1 9 4 7 , a sizeable number of Sikhs 
and Hindu Punjabis came to the district who are mainly 
engaged in trade and commerce in urban areas . 
Among the Muslims, the main social groups or 
biradris were Shaikhs, (Banjaras), Julahas, Pathans, 
Turks, Rais, Faqeer etc. They consti tuted class of 
cultivators, traders and artisans.^^ 
Though agriculture is main activity and cultivating 
castes are main communities, yet the degrees of urbani-
sation in the district is 2 8 . 9 9 percent which is far 
higher than 17.95 percent of urbanisation in (Jttar 
Pradesh as a whole. The urban areas of the district 
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consists of 21 towns out of which four are administered 
by Municipal board, one each by Cantonment board and 
Notified area commit tee . Baheri is one of the Municipal 
boards.^^ 
As far as Muslims of the district are concerned, 
they constitute 3 .49 percent of total Muslim population 
in Uttar Pradesh. More than 40 percent of them live 
in urban areas . Their degree of urbanisation is not 
merely more than that of the district as a whole but 
also higher than the average rate of urbanisation among 
Muslims of Uttar Pradesh, which is 28 .48 percent .27 
Despite of being more urbanised and agriculturally 
rich. District Bareilly is very poor in education. According 
to 1991 census, total literates (excluding the population 
in the age group of 0-6 years) are 7 3 5 6 7 6 persons; 
of these 5 3 5 5 3 6 are males and 2 0 0 1 4 0 are females. 
In the rural areas of the district 3 6 7 8 9 6 persons 
(304163 males and 6 3 7 3 3 females) are literates. While 
in urban areas 3 6 7 7 8 0 persons (23137 males and 
1 3 6 4 0 7 females) are literates. The rate of literacy of 
this population to the total population, excluding 0-6 
years age group according to 1991 census are shown 
in Table S.l.^s 
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Tabic 3 . 1 
Literacy P e r c e n t a g e in the Dis tr ic t Bare i l ly 
Persons Males Females 
Total 32 .78 4 3 . 3 3 1 9 . 8 5 
Rural 24 .67 36 .62 9 , 6 5 
Urban 48 .84 57 .09 3 9 . 2 2 
To sum up we can say in nutshell tha t Bareilly is 
one of the districts of Uttar Pradesh which has long 
history, developed agriculture and growing industries. 
Though it is more urbanised and accessible through 
roads and railways from all directions in India, it is 
educationally backward. 
2 . The Town Baheri : Se t t ing and B a c k g r o u n d : 
a) Location, Evolution and pliysiographic Description-. 
Baheri, paragon chaumahla, block and tahsil Baheri, 
is a town of about 6 5 0 0 0 - 7 0 0 0 0 population which gives 
its name to the northern tahsil of District Bareilly. It 
s tands in 28046'N and 70°30E, on the Bareilly 
Nainital road, runs north-south. From Bareilly it is 50 
kms in North and from Nainital it is 85 kms in south. 
Pilibhit is about 70 kms in its south-east. While Rampur 
again is 70 kms in its west. Parallel to the Bareilly-
Nainital road runs the meter gauge railway line which 
SKETCH OF BAHERI 
1. DEGREE COLLEGE 
2 RAMLILA GROUND 
3. DISTRICT BOARD 
4 M.G.M. INTER COLLEGE 
5 EIDGAH 
6. TOMB AKBAR SHAHEED 
7. MOSQUE 
8. RAILWAY STATION 
9. POLICE STATION 
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was laid down in 1884. It directly connects Baheri with 
Bareilly, Agra and Lucknow. There are metalled roads 
leading to every directions from Baheri . On its west, 
a road called Narain Nagla connects it with Rampur-
Delhi road. A diversion towards south from this road 
links Baheri with Sheeshgarh.^^ From its south-west a 
road leads towards Shergarh and Shahi . Pilibhit is 
connected through a road on its south-east which runs 
via Richcha^° and Jahanabad. On its north-east , there 
is a road connecting Baheri with the land of Tharus 
(locally called Tharwat), which includes towns of Sitargang 
and Nanakmata.^^ Besides these roads, there are many 
other roads linking Baheri with rural areas . On its west 
flows Kichcha rivers while on its east is Kichcha canal. 
While entering into the town from south, that is 
from Bareilly side, one would see a degree college, 
called Ganna Utpadak Mahavidalaya,^'^ on the outskirts 
of the town, near village called Jam. Going further 
ahead a bit, a by-pass road is diverted from the main 
road which runs through western side of the town and 
merges into main road, that is Bareilly-Nainital road, 
on the town's north. The inhabited sites of the town 
start from Ramlila ground where annual Dasehra Mela 
(fair) is being held for a century. Adjacent to Ramlila 
ground, on both sides of the main road, are commercial 
establishments and inhabited sites of non-Muslim army 
whom Baniyas and Kayashtas are prominent . From the 
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end of non-Muslims localities which cover a distance of 
about 3 0 0 mts, Mohalla Bazar and Mohalla Talpura 
on the east of the road and Mohalla Tanda on the west 
of the road start . In Mohalla Bazar, adjacent to railway 
line, is a ground where Bazar (market) is held thrice 
in a week. These Mohallas are large, covering a 
distance of about 700 mts. On both sides of the road 
on which shops and commercial establishment of Muslims 
in general and Muslim Banjaras in particular are located. 
The boundaries of these Mohallas come to an end on 
police stat ion on the east of the road and district 
board ' s shops and property on the west of the road. 
Within the compound of district board's property 
Government Girls Intern College, named Susheela 
Tiwari.^^ Memorial Inter College is under construction. 
Going further north from the building of this college, 
on the same side of the road, are the offices of 
Municipal Board called Kesar Hall, State Bank of India, 
Nainital Bank, Life Insurance Corporation and Mahatma 
Gandhi Memorial (M.G.M.) Inter College which touches 
the buildings of sub-divisional Magistrate (S.D.M.) and 
Tahsildar 's offices. Infront of the M.G.M., a small road 
levels towards Railway Station, on which is a mosque, 
and its shops . Adjacent to S.D.M.'s residence on the 
west of the main road, is Eidgah and its shops. Further 
to nor th , within stone throw away distance, is a Cinema 
Hall, old building of Kesar Sugar Ltd. a Gurudwara, 
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a Khalsa High School and a mosque and a tomb of 
a pir called Akbar Shaheed. Infront of the tomb, east 
of the road and railway line, is a road leading towards 
Kesar Sugar Ltd. and a road is diverted from here which 
goes to Sitarganj through villages of Tehsil Baheri . On 
the west of the road, adjacent to the tomb, Narain 
Nagla road starts on which Saw mills, rice mills, truck 
union and inhabited sites mostly of Muslim Banjaras are 
located. From the tomb towards the North, on both 
sides of the main road are shops, another cinema hall 
and other business establishments. The nor thern end of 
the town is located on the point where by-pass road 
merges into main road. On the west of this point is 
Shahgarh, formerly a village and now a ward of 
municipal board dominated by Khans. While on the east 
of the point, across the railway line, is another village 
transformed into a ward of municipal board called 
Jajunagar mainly dominated by Hindu, especially, Kurmis. 
On the east of Mohalla Talpura and Bazar, across 
the railway line, are inhabited sites of Muslims called 
Noori Nagar and Nai Basti. Former is dominated by 
Banjaras while in latter majority is of non-banjara 
Muslims. 
On the east of by-pass road and in South-west 
mohalla tanda are mainly Muslim localities, same of 
which contain scheduled caste population. Among these 
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localities are Mohammadpur, Shaikhupur and Holi 
Chowraha, mainly dominated by non-banjara Muslims. 
While localities called Islam Nagar, Sher Nagar, Godam 
etc . are dominated by Banjaras. Except scheduled castes 
whose fragmentary localities are now absorbed in growing 
Muslim bastis, non-Muslims generally live on the south 
and north-eastern ends of the town. Some are also 
living adjacent tahsil offices in a locality called Punjabi 
coloni;. {See Physiographic Sketch of the Town). 
Though the main bazar of the town is on Bareilly-
Nainital road, business establishment have mushroomed 
established in every lane and by-lane of the town and 
on roads leading to different directions from the town. 
Baheri has become a commercial town, albeit depends 
on rural areas. 
Baheri was not a big town before 60s . Nevills 
account shows that in the beginning of the 20th 
century, it was a small town: 
comprised of the inhabited sites of Baheri, 
Shaikhupur and Tanda, the last was originally 
a Banjara set t lement {and still mainly 
inhabited by them). The total population, 
according to 1 9 0 1 census, was 4 4 2 1 
persons, of whom 3180 were Muslims. 
The houses with few exceptions were built 
of mud, but there were several brick mosques 
and the bazar was a busy place with a 
large and growing trade in rice and other 
produce of the tarai and the neighbouring 
179 
country. Well attended markets were held 
in Baheri three times a week and an 
important fair attracted some 15000 persons 
on the occasion of Dasehra festival. In 
addition to the tahsil buildings Baheri 
possessed a middle Vernacular school, a 
dispensary, a registration office, a police 
stat ion, a post-office, a cattle-pound, a 
canal bungalow, a district board Sarai and 
a military encamping ground. The site was 
administered under the provisions of the 
Village Sanitation Act, 1892 and section 
34 of Act V of 1861 had been extended 
to the place. Tanda was owned partly by 
Banjaras and partly by a Baniya of 
Chandausi , while small portions belonged 
to Saiyids and Faqeers.^'* 
Inspitc of being tahsil town and having busy 
market, Baheri remained a small town till 1 9 3 3 when 
Kesar Sugar Factory Pvt. Ltd. was established. The 
factory helped it to gain a place on the industrial map 
of the district as well as to get the status of Notified 
area in 1 9 3 4 . Indeed, the construction of Kesar Hall, 
in which offices of Municipal board are located, was 
funded by the factory. The town remained Notified area 
till 1954 when it was raised to the status of a 
Municipality under the U.P. Municipalities Act 1 9 1 6 . 
When it was made Municipal board, it contained 4 
wards. Subsequently, due to the expansion of the town 
and population growth, the town came to be divided 
into 16 wards which remained till 1990 when another 
9 wards were added on account of bringing fringe 
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villages into municipal board as well as population 
growth. Today, Baheri is a growing town with all kinds 
of facilities e.g. transportation, communication, health, 
education, recreation etc. For example in educational 
sector, it possesses one Degree College, albeit providing 
education only in limited subjects of Arts and social 
sciences. One Inter College, another Inter College for 
girls is to start shortly. Two High Schools, one for girls; 
another High School recently recognized by C.B.S.E. 
is in Mandanpur, two kms. towards north of the town. 
These schools and colleges, except M.G.M. Inter College, 
are started from 80s. Besides, there are many primary 
and Junior Schools, most of them are opened recently 
and managed privately. 
b) Population and Communities: 
We have earlier noted that in 1 9 0 1 the population 
of Baheri was 4421 persons, of whom 3180 (71.92 
percent) were Muslims. The Indian census 1981 shows 
the population and its growth in Baheri from 1941 
onwards which is as follows-.^^ 
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Table- 3 .2 
Population Growth in Baheri 
Census years 
Population 
1941 
9994 
1951 
10891 
1961 
15406 
1971 
210911 
1981 
29680 
According to 1991 census, the population of 
Baheri was 46008 in_16_jA^axds.^^ The census does not 
provide figures of remaining 9 wards. At the close of 
1998, the total population of Baheri Municipal board 
was estimated between 65000-70000 by municipal board 
officials and political activists of the town. Their 
estimate is based on the total no. of households (7554) 
in 1998. Of the total population, they think, one-third 
are non-Muslims and two-third are Muslims. About half 
of the total Muslim population is constituted by Banjaras.^^ 
Political activists did not merely inform us about 
the total no. of voters in 1995 but also provided their 
distribution according to Biradri-wise. Luckily we also 
got a voter list of 1936 which provides separate lists 
of male and females voters as well as caste and 
occupations of male voters.^s The biradri-wise distribution 
of total Muslim male voters in 1936 and total Muslim 
voters (male and female) in 1995 is set out in table-
3.3. 
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Tablc-3.3 
Biradri-wise Distribution of Muslim Male Voters 
in 1936 and both Male and Female voters in 
1995 in Baheri 
Total No . of Voters 
Musl ims 
Non-Musl ims 
Muslim Biradris 
1. Ansari or Shaikh M 
2. Badhari (Carpenter) 
3 . Banjara 
4. Barber 
1 9 3 6 
(Males) 
2 0 1 4 
1 3 2 6 
6 8 8 
omin 
5. Bhishti (Water carrier) 
6. Darzi (Tailor) 
7. Faqeer 
8. Halwai 
9. Khan or Pathan 
10. Khumre 
1 1 . Lohar 
12. Mahigir or Bhatyare 
13 . Mewati 
14. Mirasi 
15 . Malik or Rai 
16. Manihar 
17. Mughal 
18. Noorwaf 
19. Naddaf or Dhuna 
20 . Qureshi or Qasai 
2 1 . Rangrez 
22 . Shaikh (Boajdar) 
2 3 . Shamshi or Punjabi 
24 . Saiyyeds 
Total 
(Mai 
63 
11 
662 
41 
17 
40 
31 
35 
56 
--
6 
14 
3 
10 
- -
3 
5 
9 
49 
62 
57 
122 
18 
12 
1 3 2 6 
1 9 9 5 
e and Female) 
3 7 0 0 0 
2 6 0 0 0 
1 1 0 0 0 
1910 
200 
11910 
550 
500 
1201 
752 
400 
1807 
404 
1000 
425 
- -
51 
500 
1600 
- -
--
1600 
1100 
800 
700 
90 
100 
26000 
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Biradri-wise distribution of voters in 1995 may 
have certain shortcomings at it is based on individual 
estimate. Yet we have to rely on it because there is 
no other source of knowing demographic distribution of 
different Muslim Biradris. For the Indian census does 
not provide such a kind of information. In comparison 
to 1995 estimate, the data of 1936 is more reliable 
as it is based on official survey. In any of the case, 
Banjaras are shown as largest community in Baheri, 
albeit they could not register as much population 
growth as the other Muslim biradris. This is because 
of, as we are informed, immigration of non-Banjara 
Muslims into the town. 
c) Economy: 
The Indian census reports that Baheri has a 
prominent place in District Bareilly in manufacturing 
and exporting two commodities, namely, sugar and rice. 
This shows economic dependence of Baheri on agriculture. 
Indeed, many town dwellers have direct connection with 
agriculture of their primary occupation is cultivation. 
Even those whose primary occupation is other than 
cultivation depend, indirectly, on agriculture. Because 
any rise and fall in agricultural production brings boom 
or sluggishness in trade and commerce, in industrial 
production and in job opportunities. 
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Sugar is mainly produced by Kesar Sugar Pvt. Ltd. 
which is one of the biggest factories in the district. 
Besides, there are many mini-sugar plants called crushers 
in the area of tahsil Baheri producing both sugar and 
gur (jaggery). Rice is generally produced by rice Mills 
which are located both in Baheri as well as in its 
neighbouring towns. Rice millers purchase paddy directly 
from cultivators, many of whom bring their produce to 
rice mills while some of them, especially big farmers , 
prefer to sell it on their farms. When there is short-
supply of paddy from neighbouring villages, rice millers 
go to different places and markets for buying paddy. 
There are also middle men who purchase paddy from 
cultivators and sell it to rice. Millers. Rice Mills and 
crushers are small scale industries and thus, provide 
mostly labour jobs in business season (November to 
April). The kesar sugar, being large scale industry, 
employs about 500 people permanently and provides 
contractual jobs to labourers in business season. It also 
provides business oppor tuni t ies to contrac tors and 
transporters . There are two other large scale industries 
in tahsil Baheri; one is a cooperative sugar mill in 
Semikheda, a village 15 kms in south from Baheri . on 
Bareilly-Nainital road. Another is a cotton mill {soot 
factory) which is 14 kms. in west from the town, on 
Narain-Nagla road. Very few town dwellers are employed 
in these industries. Most of the employees, about 90 
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percent, are from distant places. The economic significance 
of these industries for Baheri lies in providing business 
opportunit ies and customers for the market . 
Some business opportuni t ies are also provided by 
markets and industries of districts Uddham Singh Nagar 
and Nainital from where wood is, generally, procured 
for making furniture and wooden rolls. While vegetables, 
fruits, grains and bricks are supplied to hilly region of 
Nainital district. 
The main economy of Baheri lies in its markets 
which have recently grown faster due to increasing 
linkages of Baheri with rural areas. We have noted 
above that three days in a week that is, Sunday, 
Tuesday and Thursday, a bazar is held in Baheri which 
attracts rural people in large number. This is the kind 
of a bazar which looks like a mela (fair). Town dwellers 
attend it for buying vegetables, fish, mutton and other 
eatable goods. While for rural people and labour class 
it supplies everything except catties. 
Secondly, there is main market, also called bazar, 
on Bareilly-Nainital road, covering a distance of about 
two and half kms. It consists of various kinds of 
business establishments, banks and offices. Large number 
of vendors may also be seen on roadside selling fruits 
and different other items. The market remains busy all 
days, albeit it becomes crowdy on three days of bazar. 
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Most of the shops are of retail but some are also of 
wholesale . Many of the shopkeepers bring goods from 
Bareilly and Delhi but few also go to different cities 
like Agra, Kanpur, Ahmedabad, Ludhiana, Meerut, 
Saharanpur etc. We have conducted a survey of commercial 
establ ishments , except vendors and Kiosks, located in 
the town on Bareilly-Nainital road in order to show 
kinds of business establishments as well as share of 
Muslims and non-Muslims and different biradris of 
Muslims. The data of this survey are set out in Table-
3 .4 . 
It can be observed from the table 3.4 that out of 
711 commercial establishments, located in the main 
Bazar on Bareilly-Nainital road, 3 2 5 ( 4 5 . 7 1 percent) are 
owned by Banjaras. The important point is not that 
Ban ja ras own largest numbers of commercial 
e s t ab l i shmen t s but the i r diversified commercial 
establ ishments . Except wine shop , Cinema halls and 
saloons and three other kinds of business, Banjaras 
have representat ion in all economic fields. Therefore, 
we find among them tailors, carpenters , black-smith, 
gold-smith, mechanics etc. 
Besides, transport and rice producing are two 
other important business in the town. There is a 
Registered Truck Ur]ion called Baheri public Carrier 
Associatior} (BPCA) in which 4 4 3 trucks are enrolled; 
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T«Wf - 3.4 
Caste/Communitj-wisc Disfribufion of Commercial Establishments Located on Bareilly-Nainital Road in the Town Baheri" 
Business kstablishments AN HAD BAN BAR UAK HAL K.HA LOH MAL MAN NA QU RAN SHA SAV NM "TotST 
1 Grocer 2 - 21 - - - - - - - - - 1 - - 25 
2 General store 1 „ 19 _ .. _ 2 - 1 - - 2 3 4 - 14 
(Pelromax, locks. 
spons goods 
3. Cloth, readymade. 
woolen store' 1 3 - 4 0 - 1 - 3 1 - 1 - - 3 5 - 18 
4. Shoe shop _ „ 14 - ~ - - - 1 - . . . . 3 3 - 5 
5. Watch, cycle. TV. 
Radio. Fan. Electric 
goods. Audio Cassette. 
Cable operator 1 - 30 4 - - 5 ~ - - . . _ _ _ _ 9 
6. Jewellery „ „ 2 - - - - ~ - - .. - 2 - - 32 
7. Mechanic (sewing 
machine, two wheeler, 
four wheeler, battery, 
danter. painter, 
refrigerator, body maker. 
iron workshop 3 - 27 1 .. _ 20 - 2 - - 3 1 _ .. 3 
8. Tea and Lassi shop _ _ 8 - - — - - _ _ - 3 
9. Hand pump and 
diesel engine dealers „ .. g _ .. _ - .. _ _ . . . . _ . - . . 3 
10. Pan comer, cold 
drinks, confectionary — — 1 8 - — — — — — — .. ~ „ „ „ 7 
11. Fruit and vegetable _ _ 7 _ _ _ - ~ .. _ . . . . _ . . . . _ 
12. Bartan shop 1 _ 10 - - - 1 I 6 - - 2 
13. Chemist _ _ 6 - - - 1 ~ - 14 
14. Clinic _ .. 4 _ .. _ 4 ~ - - - 16 
15 Hardware, cement 
and iron paint, and lime _ _ 1 2 - — - 3 3 - - . . _ _ _ . . n 
16 Tailoring shop 3 - 3 - 7 - I ~ - 2 - 2 _ _ _ _ 
17. Hairdresser _ . . _ i i _ _ _ _ _ _ . . . . _ _ _ _ 
18. Beauty parlour - - 1 1 . . _ _ - - _ _ _ _ _ _ _ _ 
19. Tobacco and pan 
store _ _ 6 _ _ _ _ _ _ . . . . . . _ . . _ _ 
20. Restaurant and 
sweet house _ _ 3 - _ l _ — _ . . .. 2 — — — 8 
21. Furniture (wooden, 
plastic, steel) _ 2 1 0 - - - - ~ - - i 2 ~ - - l 
22 Rope store _ _ g _ _ _ _ _ _ 1 _ _ _ 
23. Fertilizer and seed - - 11 - - - - - - - _ _ 1 _ _ 2 
24. Bangle seller ~ - l _ _ _ _ _ _ _ .. .. _ _ _ 4 
25. Steel works (box, 
cooler, container, almirahs) — — 1 _ _ _ _ 1 _ _ _ _ _ _ 2 -
26. Stationery and 
books and xerox, PCO _ _ 4 4 - 1 2 - - ~ - l 1 - 1 7 
27. Meat (chicken 
and mutton) _ _ 2 - - ~ - ~ _ . - - 2 _ _ _ _ 
28. Photo studio _ _ 9 _ _ . . _ „ _ . . _ 3 _ _ _ 2 
29 Tyre agency and 
tyre retreading _ _ 6 _ . . _ 3 _ _ . . _ _ _ _ _ _ 
30. Spare parts 1 - 1 7 - - - 2 - I - _ _ I _ I 4 
31. Timber merchant 
and wooden roll machine 2 — I S - - — 1 — _ _ .. _ i _ _ 3 
32. Tent house - - I _ _ _ _ _ _ _ _ _ 1 
33. Printing press _ _ „ _ _ 2 _ _ _ _ . . . . _ _ _ i 
34. Wine shop _ _ _ _ _ _ ] _ _ . . _ _ _ 
35. Cinema hall _ _ _ _ _ _ _ _ _ _ „ _ _ _ _ 2 
36. Peuol pump & LPG - - 1 _ _ _ _ _ _ _ .. _ _ _ _ 4 
37. Gun house _ _ _ . . _ _ _ . . _ _ _ _ 2 
38 Weighing machine. 
tractor agency, finance 
company, newspaper 
49 
46 
85 
26 
49 
36 
60 
II 
25 
7 
21 
21 
24 
29 
18 
II 
2 
6 
14 
16 
9 
14 
5 
4 
21 
4 
14 
9 
27 
22 
2 
3 
1 
2 
5 
2 
agency, courier 
Toul 27 2 325 21 8 4 49 6 5 3 1 17 24 12 4 
5 
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5 
711 
Abbreviations: AN-Ansaris. BAD-Badhadi(Carpenter); BAN-Banjara; DAR-Darzi(Tailor); HAL-
Halwai; KHA-Khan; LOH-Lohar (Black-Smith); MAL-Matik (Rai); MAN-Manihar; NA-Naddaf; Qu-
Qureshi; RAN-Rangrez, SHA-Shamsi; SAY-Saiyyed; NM-Non-Muslims 
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of these, 235 (53 percent) are owned by Banjaras. 
These trucks generally ply on long routes like Mumbai, 
Calcutta, Gauhati etc. Moreover, Banjaras have many 
Buses and Geeps which ply on different roads. 
We have mentioned earlier that Baheri, according 
to the census of India, occupies an important place in 
the District Bareilly in producing and exporting rice. 
Rice are generally produced by Rice Mills. And in the 
town there are 15 Rice Mills: 8 (big plants) and 7(mini 
plants)."^^ All Rice Mills are of Banjaras. In this way, 
Banjaras are mobile and dominant business community 
of the town. 
(D) Pol i ty: 
Political activities in Baheri revolve mainly around 
contesting elections of Municipal board and Assembly. 
While in parliamentary elections local leaders prefer to 
support or oppose candidates than to contest election 
themselves. This is for the reason that Baheri is a small 
segment of sprawling pahari domina ted Nainital 
parliamentary constituency in which non-paharis have 
very little chance to get elected. 
Various groups and sub-groups, mainly based on 
caste and religion, operate in local political arena. 
Three main groups, though internally plural, are generally 
formed for elections of Municipal board. These groups 
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are of non-Muslims, non-Banjara Muslims and Banjara 
Muslims. As no group is internally cohesive, efforts are 
always made to win over support of sub-groups of a 
group. No stone is left unturned, except violence, for 
dividing a group. For any kind of division within a 
group helps other groups in power struggle. Like the 
other parts of India, permutations and combinations of 
groups is the hallmark of politics in Baheri. To illustrate 
representat ion of various groups (caste/community) in 
municipal board, a brief political history of the town 
is appropr ia te here. 
The first committee of Baheri Notified area was 
constituted through nominations in 1936 . It comprised 
of a "Chairman and five members. The chairman and 
two members were non-Muslims while remaining three 
members were Muslims. Among the Muslims, one was 
Ansari and two were Banjaras. Subsequently, one of the 
Banjara member (A) who was the zamindar, had become 
Chairman in 1947 and remained till 1950 when he had 
resigned. On his resignation, another Banjara (B) had 
become Chairman. When the first election of Notified 
area was held in 1952, B defeated A and remained 
Chairman till 1956 when he had handed over charge 
to his uncle (C) who discharged the duties of Chairman 
till the end of 1956 . 
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In January 1957, Baheri was raised to the status 
of municipality. From 1957 to 1976 , it was B who 
continuously succeeded in getting elected chairman of 
Baheri Municipal Board in various elections held during 
this period. In August 1977 , Municipal Boards, all over 
Uttar Pradesh, were superseded and remained so till 
1988 when again elections were held. Now the mode 
of election has changed. Earlier it was elected members 
of Municipal board who elected chairman. Now direct 
election of chairman, that is through public is introduced. 
As a result of which and due to internal political clash 
among Muslims in general and, Banjaras in particular, 
a non-Muslim Baniya was elected Chairman who remained 
till 1994 . 
In 1994, Municipal Board was again superseded 
which remained till November 1995 when another 
election was held. This time too political situation 
changed due to reserving 33 percent seats in local 
bodies for women. And the Chairmanship of Baheri 
Municipal Board was reserved for backward caste women. 
Before this to happen, Banjaras succeeded in getting 
declared their biradri as backward caste. An administrative 
order of U.P. Government dated 1 .1 .1994 was issued 
directing all concerned authority to treat Muslim Banjaras 
at par with Banjaras in general . So for the first time 
a Banjara woman (daughter of C, daughter-in-law of A 
and wife of a person who had earlier contested elections 
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of Baheri Municipal Board and elected twice M.L.A. 
from Baheri Assembly constituency) elected cha i rperson . 
Till today she is the chairperson with 25 other elected 
members. The cas te / community background of these 
elected members is presented in TabIe-3.5. 
Table- 3 . 5 
Caste/Community Background of Elected Members 
of Baheri Municipal Board in 1 9 9 5 
Name of cas te / communi tyMale Female Tota l 
Non-Muslims 4 3 7 
Muslims 
Ansari 1 1 2 
Banjara 4 5 9 
Darzi 1 1 1 
Mansoori (Dhura) 1 - 1 
Pathan or Khan 3 - 3 
Qureshi 1 - 1 
Total 15 10 25^ 
It can be observed from the table- 3 .5 that 
Banjaras, as a community are dominant in Municipal 
board. Their political position is in consonance with 
their share in the population and economy of the town. 
Besides having dominant position in Municipal board, 
Banjaras are also active in the politics of various 
192 
associat ions and unions like Vayapar Mandal, Truck 
Union, Mahila Samiti etc. in the town. 
In Baheri Assembly constituency Muslims have 
about 35 percent of votes. Of the total voters in the 
const i tuency, Banjaras are about 10 to 12 percent and 
are the largest vote block among the Muslims. While 
in the whole consti tuency, they are second largest after 
Kurmis (a backward cultivating caste of Hindus) who 
have about 25 percent of total votes . The other 
dominant groups , not in terms of numbers , in this 
assembly constituency are Jat (Hindus), Khan and Ansari 
(Muslims). The politics for assembly elect ions revolves 
around permuta t ions and combinations of these groups 
as well as other smaller groups of both Hindus and 
Muslims. 
Despite having favourable strength in Assembly 
consti tuency and political activism in Municipal Board's 
elect ions, Banjaras did not think to contest Assembly 
elections till 1 9 8 0 . For the first t ime, a banjara was 
elected M.L.A in 1989 and remained till 1 9 9 1 . He 
again fought the election in 1993 and won. Before him, 
the const i tuency was represented by two brothers, 
belonging to Khan biradri of Baheri. The elder brother 
remained M.L.A. between 1970 to 1 9 7 3 . Due to his 
death in an accident, the younger brother entered into 
politics. He won the assembly election in 1977 and 
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remained M.L.A. till 1982 . Except these three Muslims, 
the consti tuency was always represented by non-Muslims. 
In first two and half decades after independence, the 
const i tuency was represented by an outsider baniya. 
While in latter period, persons belonging to Kurmi caste 
got elected. Due to increasing political mobilisation on 
the basis of caste /community people say that either 
Muslim Banjaras or Hindu Kurmis have more chance to 
win assembly elections. However, we are also informed 
that the chances for Banjaras are minimum due to their 
in ternal political contradict ions and their political 
oppositions by both non-Muslims and non-Banjara Muslims. 
Despite internal contradictions and external opposit ion, 
Banjaras have become mobile in politics. 
3 . R e s e a r c h D e s i g n : 
Research design is generally meant for setting up 
the research in such a way as to derive systematic and 
logically sound conclusion. Among its various aims, one 
of the impor tant is to decide the data to be collected, 
the sample to be selected and the manner in which the 
collected data to be organised. And this is all for the 
purpose of providing conclusive answer to the problem 
posed as well as to economize the research. 
As researches differ in terms of purposes, so 
designing of research can not be uniform. Some researches 
may aim at exploring and describing phenomena while 
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others may involve diagnostic and experimental objectives. 
An exploratory research is mainly concerned with 
gaining familiarity with a phenomenon or to achieve 
new insights into it, often in order to genera te data 
or to formulate a more precise research problem or to 
develop hypotheses . Whereas descriptive studies aim at 
portraying the characterist ics of a particular situation 
or group or individual (with or without specific initial 
hypotheses about the nature of these studies). An 
exploratory study would always be descriptive. While 
descriptive study may not necessarily be exploratory. 
Diagnostic study involves the purpose of determining 
frequency with which it is associated with something 
else (usually but not necessarily, with a specific initial 
hypothesis). And the objective of experimental study is 
to test a hypothesis of casual relationship between 
variables.'*^ 
We have earlier pointed out that this study is 
broadly concerned with exploring socio-historical heritage 
of Muslim Banjaras as well as searching connection 
between their social structure and economy in a given 
situation. Being a study of a community which has 
hi ther to remained unexplored, it may be called an 
exploratory and descriptive study for which we prefer 
case study; method. 
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(a) Case Study Method : 
The method of exploring and analysing the life of 
a social unit, be it a person, a family, an institution 
or a community, is known as case study method. It is 
a way of organizing social data so as to preserve the 
unitary character of the social object being studied. 
Expressed somewhat differently, it is an approach which 
views any social unit as a whole. 
Sociologists and social anthropologists use the 
method with a view of describing "qualitative" aspects 
of social life which, they thought, can not be captured 
merely by statistical methods. The method is thought 
to be useful in probing many facets of social unit. In 
order to describe the characteristics of whole unit, some 
cases are selected with the assumption that they represent 
whole unit. Cases are constructed either with the help 
of life, history documents such as personal diaries, 
letters and autobiographies or by making geneological 
charts . Sharing experience with the individuals being 
studied, conducting personal interviews and using poetry, 
folk songs and ballads are other techniques which are 
used for portraying qualitative characteristics of the unit 
being studied.''^ 
While being fruitful in capturing the "qualities" of 
social unit, case study method is often blamed to "be 
a kind of intuitive approach, without adequate sampling 
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design or checks on bias or distortions resulting from 
personal views of social reality".''^ It is also said that 
neither few cases can be the basis of generalization nor 
they can represent whole unit. Without going in detail 
to defend the case study method, it would be suffice 
to say that neither any method can ideally be perfect 
nor it can be totally unmethodological. Sophist icat ion 
and refinements of methods are continuous process . So 
many modifications have recently taken place in the use 
of case study method. Now various techniques, such as 
sampling, questionnaire, statistical records etc. are 
being employed to supplement, substantiate and verify 
the information gained through the case study method. 
Keeping in view these developments, we have not 
merely used techniques of participant observations and 
life histories, but also employed sampling method and 
interview schedule. 
(b) P h a s e s and P r o p o s i t i o n s of the Study : 
The study is organized into following phases . 
1. The first phase relates with review of l i terature in 
first two chapters . One of the important reasons 
behind reviewing of literature is to deduce some 
proposit ions or develop some hypotheses which 
help in limiting the study. The major proposi t ions 
which we have derived are as follows 
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a) There is reciprocal connection between social 
structure and economy in a given society. 
b) Dichotomy always persists between what people 
cherish (text) and what they practice (context). 
c) As empirical or contextual reality social structure 
and economy are dynamic and so change over 
a period of time due to factors emanating both 
from within and without. 
d) Indian society is plural and people of India, 
including Muslims, are organized into castes or 
communities, having association with traditional 
occupations. Despite many changes in traditional 
linkages with an occupation, occupational cultures 
still survive in India and are important factors 
affecting economic behaviour of the people . 
II. The second phase of this study is concerned with 
portraying the setting in which the study is carried 
out. It consists of two par ts .One is the description 
of historical, geo-economic and socio-demographic 
setting in which the town is located. The second 
is the socio-demographic, economic and political 
exposition of the town and the place of Banjaras 
in it. 
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3 . Having established position of banjaras, the third 
phase explores socio-historical heritage of Muslim 
banjaras. The account is based on historical records. 
4 . The fourth phase aims at describing and analysing 
social structure and economy among Muslim Banjaras 
of Baheri . It also attempts to search connection 
between two as well as to see trends of change 
over a period of time. For this phase we have 
collected data through following techniques. 
(c) T e c h n i q u e s of Data Col lect ion: 
I. Par t i c ipant Observat ion: 
Observation is an integral part of any scientific 
inquiry. Indeed "science begins with observation and 
must ultimately return to observation for final validation".'''' 
Thus, every researcher does observe the unit being 
studied in one way or other. Moreover, exploratory 
researches are not possible without participating in the 
life of the people being studied or watching them 
closely. Participant observation helps researcher to 
gather sufficient information before starting to investigate 
according to specific problems formulated. It also serves 
the purpose of pilot study. Accordingly we start our 
enquiry with uncontrolled participant observation. 
While employing participant observation technique, 
a researcher, generally, faces two kinds of problems. 
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One is the problem of accessibility and acceptability 
among the people being observed. If the researcher is 
accepted by the people , the second problem arises. It 
relates with the possibility of influencing the behaviour 
of the people by the presence of stranger that is 
researcher. Expressed somewhat differently, the people 
may become conscious in revealing informations, needed 
by a researcher. In order to surmount these problems, 
researcher often hides his identity and purpose. Fortunately 
we did not face these problems due to being "insider". 
We have not merely participated in socio-economic, 
religious and political life of Banjaras in Baheri but also 
of Banjaras of neighbouring towns and villages. In 
course of our observation, we take notes of each and 
every aspects of life. We also record life histories of 
some people . This exercise enriches our data as well 
as helps us in identifying major aspects related with 
social structure and economy. 
No matter how objective, we are, one may have 
doubt in the objectivity in our research, first due to 
our being "insider" and second on account of certain 
problems, associated with the technique of participant 
observa t ion . And, the re fo re , we employed some 
quantifiable techniques of researcher in order to 
substantiate our observations as well as to make the 
study verifiable. 
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II. Interview Schedu le : 
First we formulated an interview schedule (Appendix-
1), meant for Three Generations Household Surve\;. 
The interview schedule mostly consists of structured 
open-ended quest ions. Interviews were conducted 
individually and in the free time of respondents. Though 
questions were formulated in English, they were explained 
in the language of the people . Respondents were 
encouraged to give as much information as they desire. 
No interventions were made during the time of interview 
except at the time when respondent seem to have some 
problem either in understanding questions or formulating 
answers. Some of the informations, which we have 
gathered through interview, are tabulated while others 
are simply described. 
R e s p o n d e n t s : 
Systematic random sampling method is used for 
selecting respondents. Ward-wise list of houses, prepared 
by Municipal board in 1998 for the purpose of house 
tax, is used to draw samples. Though Banjaras live in 
almost every ward of the town, yet their concentration 
is in some wards. So we approached municipal board 
authorities for providing us house-tax lists of those 
wards in which Banjaras are more in numbers. They 
provided us lists unhesitatingly. Having the lists, we 
contacted political activists of the respective wards for 
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identifying Banjara households. Identified Banjaras 
households were numbered 1, 2, 3 and so on. Afterwards 
we randomly selected first Banjara household and then, 
20 th , 40th, 60th and so on till we got 5 percent 
samples. The name of mohallas, the number of wards, 
the number of Banjara households and the number of 
samples drawn are set out in the table-3.6. 
b.INo. Name of Mohallas Number ot Iota! No.otTotal No.ot No. ot 
Wards Households Banjara sample 
household drawn 
Y. Mohammadpur Purbi 
(Sher Nagar) 5 
Tanda Madhya or 
(middle) 8 
380 
295 
311 
252 
16 
13 
3 . Godam 12 350 302 15 
4. Nai Basti Purbi 
(Noor Nagar) 14 
5. Tanda Uttari or (North) 
14 
279 
16 
195 
355 
10 
261 
Bazar 19 306 104 
7. Talpura 20 295 202 10 
8. 
9. 
Tanda Dakshini or 
(South) 
Islam Nagar 
21 
22 
277 
322 
2859 
250 
240 
2117 
13 
12 
109 
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109 households out of 2 1 1 7 come around 5 .14 
percent. Every head of the household is then, approached 
for interview. In case if a house is headed by a widow, 
the nearest male relative of the widow is approached. 
Most of the respondents were above the age of 50 
years. 
IV. Informants: 
No enquiry into the life of a community can be 
completed without taking help from informants who 
serve three major purposes. One they tell about the 
past of the community as well as indicate changes that 
have taken place. Two, they explain problems and 
prospects of the community. And, three they serve the 
purpose of rechecking information gathered through 
observation or provided by respondents . Therefore, we 
selected 25 informants. 10 out of 25 informants were 
of the age between 75 to 90 years. We approached 
them to recount their past experience and memories 
about the life of the community. They provide informations 
which may be called "oral history". 5 of the informants 
were politically activists and religious leaders of the age 
between 40 to 60 years. They were requested to inform 
us about the problems and prospects of the community. 
Rest of the informants were taken into confidence for 
rechecking informations gathered through observations 
or provided by respondents . Besides, our relatives and 
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friends, male and female both, were asked to inform 
us about family, marriage, religion, economy etc. 
In this way, this study is based on the data 
collected through participant observat ions, respondents 
and informants . Besides, it containing the data gathered 
from historical statistical and census records as well as 
the survey of the main market. 
V. P r o b l e m s Faced During Fie ld Works: 
Before describing the problem which we faced 
during our field work, we would prefer to answer a very 
important question which may strike to the mind of any 
reader. The question is why did we select Muslim 
Banjaras of Baheri for our study? There were three 
important reasons of it. One was the reason of exploring 
a Muslim community which has hi ther to remained 
unexplored. Community study was thought to be essential 
for generat ing empirical data, understanding Indian 
Muslims at micro level as well as for filling up gap in 
the li terature of Indian sociology. Two, according to 
available statistical records (which we will refer to in 
the following chapter) the town of Baheri contained 
highest numbers of Banjaras in Uttar Pradesh. So it 
become our choice for study. Three , we were well 
acquainted with the town and the community. Keeping 
in mind the problems which a researcher often faces 
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in a new place, we preferred to study Muslim Banjaras 
of Baheri. 
Despite being "insider" and having close connections 
with many of the people, we faced the problem of not 
getting exact informations related with economic aspects. 
Most of our respondents , especially of higher income 
group, seemed to us reluctant in telling their annual 
income, sources of income and the amount of zakat 
they pay annually. Some of them directly told us not 
to ask such questions. In these cases we took our 
informants and the neighbour of the respondent into 
confidence. They helped us to a very great extent . Even 
then we cannot claim exactness in our economic data 
except of their being representat ive . 
With this design of research we are set to explore 
in the following chapters socio-historical heri tage of 
Muslim Banjaras and the connections between their 
social structure and economy in a given town. 
N o t e s and R e f e r e n c e s 
1. Cf. District Gazetteer Bareill]; "Tradition has it that 
it was founded in 1537 by Bans Deo and Baral Deo, 
the two sons of Jagat Singh Katheriya who had 
founded the village of Jagatpur which is still the name 
of a locality in the old city. Another version recounts 
that Jagat Singh was a Bashola rajput who had two 
sons. Bans Deo and Nag Deo, the former having built 
a to in 1550 which was named Bans Bareilly and the 
latter founding the city, the remains of the fort still 
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being traceable in tlie locality known as kot (meaning 
fort). The prefix, Bans might have been added because 
of the numerous bamboo groves near the city". 
Allahabad Government of Uttar Pradesh, 1968, p. 1. 
2. Ibid., p . 1. 
3. In early time all the country east of the Ganges was 
called Kuther (Katiher), but when Sambhal and Badaun 
were made separate government (Sarkars) by Muslims, 
this term appears to have been restricted by them to 
the country east of the Ramganga. See Meons, S.M 
Settlement Report of District Bareillv. 1872, p. 17. 
4. Ibid., p . 20. See also: See: Nevill, H.R. Bareillx; : 
A Gazette, Allahabad, Government Press, 1911; District 
Gazetteer BareiWy, op.cit., 1968. 
Despat Banjaras, were firmly entrenched in the east 
of the district Bareilly that is now Pilibhit and Bisalpur. 
Despite of repeated onslaught on them by Rajputs and 
other invading armies, Banjaras succeeded in retaining 
all Pilibhit and forest villages till Ali Muhammad Khan's 
time. Meons, opcit., while compiling his report in 
1872, said, they still owned many villages in the area" 
(p. 19). What was the occupation of these Banjaras? 
From where they have did they come? And where they 
have gone. No report mentioned about these aspects. 
So history of these Banjaras is still in obscurity. 
5. Husain Iqbal, The Ruhe.la Chieftancies : The Rise and 
Fall of Ruhela Power in India in the Eighteenth 
Century, Delhi; Oxford University Press; 1994; p. 6. 
Shergodh is one of the Development Block of tahsil 
Baheri which is about 20 kms in south-west direction 
from the town Baheri. 
6. In Mughal administration, a province was divided into 
Sarkars; a Sarkar into Mahals or Parganas. This 
administration was retained by Rohillas. Pargana system 
did not merely continue during British period, but also 
in vogue today. Now Hatmunah is a village of tahsil 
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Baheri which is in north-east from Baheri. 
7. Husain, Iqbal, Op.cit., p. 7. 
8. For Afghans settlements see Ibid. 
9. Ibid., pp. 33-34. 
10. Ibid., p . 38. 
1 1 . Madar Shah was a Rajput zamindar who is said to have 
employed 4000 Afghan soldiers. Madkar was a village 
in pargana Barser now known as south Sarauli in 
Tahsil Aonla, District Bareilly. Nevill, district Gazetteer 
Bareilly op.cit. p. 265. 
12. Now Bankuli is a village of tahsil Baheri which is four 
kms. in south-west from Baheri town. The lad is said 
to be a jat's son. 
13 . See District Gazetteer of Bareilly op.cit., 1968; 
Husain, Iqbal, op.cit. 1994. 
14. Ibid., p. 272. 
15. Ibid., p. 273. 
16. Nevill op.cit., 1911 , p. 116. 
17. For the history of Chaumuhla see Meons op.cit., 
1872, Nevill op.cit.. 1911. 
18. Nevill op.cit., 1911 , pp. 197-203. 
19. Census of India 1981 - Village and Town Directory, 
District Bareilly, Part XIII-A. 
20. Ibid. 
2 1 . Mar means death. Because of the unhealthy climate, 
people were very often died so the area was called 
Ilaqa Mar (region of death). See Meons op.cit. 
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22. Geo-economic account of the district Bareilly is based 
on informations contained in District Gazetteers op.cit., 
and census of India 1981 op.cit. 
2 3 . Nevii op.cit.. 1911, pp. 80-81. 
24. Total population of the district according to 1991 
census is 2834616 persons, comprising of 1541086 
males and 1293530 female. See Bhatt, S.C. (ed.) The 
Enci;}opaedic District Gazetteers of India (Central 
Zone) Vol. 6, New Delhi, Gyan Publication, 1998, p. 
499-506. 
2. For the detail of Communities see Nevill opcit, 1911 . 
Neveill did not mention Muslim Banjaras under separate 
heading. However, he mentioned about them in the 
context of Tahsil, Baheri. 
26. Bhatt, S.C., Opcit, 1998. 
27. Ahmad, Aijazuddin, Muslims in India, Vol. IV, Uttar 
Pradesh: Urban, Delhi, Inter-India Publication; 1996. 
28 . Bhatt, S.C. Opcit, 1998. 
29 . This is one of the Town-Areas of district Bareilly. 
It is about 35kms. from Baheri in South-west. 
According to 1981 census it has the population of 
10,417 out of which about 80 percent are Muslim 
Banjaras. 
30 . Richcha is one of the block of tahsil Baheri, and town-
Areas of district Bareilly. It is 10 kms from Baheri 
in South-east. According to 1981 census it has the 
population of 9989 out of which 90 percent are 
Muslim Banjaras. 
3 1 . This area was earlier in district Naini Tal and now 
has becomes part of district Uddham Singh. It abounds 
with large numbers of Tharus who are said to have 
settled here during the period of Allauddin Khilji. 
Muslim Banjaras have very old connection with this 
area and some of their families are settled down in 
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the town of Sitarganj. Nanak Mata, from where border 
of Nepal is about 40 kms in east, is a sacred place 
of Sikhs who came here after partition. The region 
had come into News during 80s due to allegation that 
Sikhs had forcibly captured land of Tharus. 
32. This name of the college is due to its partial funding 
by sugar cane society of Baheri. 
33 . Sushila Tiwari was the wife of congress leader Naravin 
Dutt Tiwari who had represented and is still representing 
Nainital parliamentary constituency. 
34. Nevill, Opcit, 1922, p. 197. By Faqeers, Nevill meant 
Sufis belonging to different Sufi orders. Several of 
them hold revenue-free grants of land, in many cases 
of considerable antiquity. Some of these sufis, called 
madaris due to their association with Shah Madar of 
Makanpur, district Kanpur, came to Baheri and they 
are still venerated by people. Detail account of these 
Sufis will be in Chapter V. 
35. Indian census - 1981, Opcit. 
36. NICNET, New Delhi. 
37. If on an average a household contains 8 persons, the 
population of Baheri would be more than 60000 at 
the moment according to Municipal Board Officials. 
While local leaders were of the opinion that if half 
of the population is of non-voters, the population 
of Baheri would be more than 70000. We take the 
middle position of these estimates. 
38. Ilahi, Kareem Munshi (ed.) "Fahrist Rao Dohendgan 
Baheri" (Voters list of Baheri Notified-Area 1936. 
Bareilly; Rozana Akhbar Press, (n.d.). It was due to 
share chance that we met a person during the course 
of field work who was retired Municipal Board employee. 
He possessed this list. We acknowledge and appreciate 
the person. Who found the list from the heap of waste 
papers in 1958 and preserved it. 
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39. The purpose of this survey is to show ownership ot 
business establishments according to caste/community-
wise. It is not meant to reveal investment in and 
turnover of different business establishments. Thus 
clubbing of commercial establishments is according to 
capital invested or turnover made. However, we have 
been informed that no business establishment can be 
valued below Rs. 35000. For, minimum pagri (advance) 
for a shop is Rs. 25000. While working capital or 
capital invested can not be below Rs. 10000. Every 
kind of business establishment, shall is big, is owned 
by every caste/community. Therefore, we have treated 
them equal and thus, shown only ownership. 
40. A big rice-mill can generally produce more than one 
hundred quintets rice in a day. So in six months of 
business season (November to April), a rice mill 
generally produce fifteen to twenty thousand quintels 
rice if paddy are sufficiently available. While a mini.-
plant generally produce forty or fifty quintals rice in 
a day (Detail of rice-mill business is in chapter VI). 
4 1 . Wilkinson, T.S. and Bhandarkar, P.L. Methodologi; 
and Techniques of Social Research, Himalaya Publishing 
House, New Delhi, 1988. 
42. Goode, William J. and Hatt, Paul K., Methods in 
Social Research, McGraw Hill Book Company, 
Singapore, 1981, p. 314. 
43 . Ibid., p . 119. 
44. Ibid., p. 120. 
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- 4 
BANJARAS: SOCIO-HISTORICAL PROFILE 
Sab that para rah jawega 
jab lad chalega Banjara 
(All this paraphernalia will be left behind 
when the Banjara packs up and departs)^ 
The refrain of this early nineteenth century poem has 
immortalised Banjara nomadism. But Banjaras were not 
simply nomads or dancers or musicians or criminal tribes 
etc. as they are generally perceived. Nor they were 
uniform community. Indeed, they constituted a class of 
people whose primary occupation was transporting and 
supplying many commodities, especially food grains, from 
one region to another. They were one of the important 
mercantile communities in pre-colonial India. Hundreds 
of tribes with varying origins, customs, religions and 
caste status have come under the umbrella of the term 
Banjara . 
1. Meaning of the Word :Banjara" 
In ascertaining the source of the people collectively 
known as "Banjaras" etymological hypotheses provided a 
convenient starting point. Some thought that the word 
Banjara is derived from Hindi word Vana + jara or ban 
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jama, meaning "burners or cleaners of the jungle or 
"forest wanderers".2 While others distinguished the word 
Banjara from Brinjara and attempted to associate its 
origin with Banjar meaning waste land.^ 
These explanations seem to be fanciful and imaginative 
as they do not have grounding in socio-historical context. 
Banjaras were nei ther necessarily people of the jungle 
nor associated with waste land. They were primarily 
carriers and suppliers of food grains. Thus H.M. Eliot 
writes: 
"... the word appears to be derived from the 
Sanksrit Banij a merchant , and not as 
Shakespeare's Dictionary tells from the Persian 
Brinjar r ice-carrier; the word being of higher 
antiquity than the Indian connection with 
persia. Thus we find the mention of a Lock 
fight in a Banjara camp in the story of 
Ramati in the "Dasa kamara Charitra", written 
by Dandi, a predecessor of Kalidas, according 
to Colebrooke. It is to be confessed, however, 
that Wilson dose not assign an earlier origin 
to this compilation than the ninth century. 
Nevertheless, independent of this tes t imony, 
Banjara seems to be clearly indicated even 
by Arrian as constituting one of the classes 
of Indian Society. We may, therefore, rest 
assured that we are not to look to Persian 
for the origin of the name".'* 
Elliot's view seems to be convincing as we find that 
Malik Mohammad Jayasi in his padmavat has also used 
the word Banjara as Brinjara (merchant ).He says: 
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"Chitar gadhak ek Banijara" 
Sinhal Deep Chala Baipara. 
The words Chitar gadhak and Sinhal Deep were used 
for Chi t torgarh (Rajasthan) and Lakshadeep island 
respectively. Thus the simple meaning of the couplet is 
that a Banijara that is Baipara (merchant), depa r t s from 
Chittorgarh to Lakshadeep island. Agarwal, the editor 
and commentator of the padmavat has acknowledged 
that the word Banijara was used in Medieval India as 
synonym to the word Vanijyarak, a corrupt form of the 
word, Vanijkarak of Sanskrit .^  Since ancient t imes, the 
Vaniji^a and Vanijkara are commonly known words of 
Sanskrit and their frequent use ranged from Vedas to 
Mahabharats and from Arthasastra to Manu- Smirti. In 
the Manu- Smirti Vanijai^kara was used frequently, but 
it was meant for Vasyas only as trade was assigned to 
this Varna.^ Thus, we are led to believe that the word 
Banjara is most probably derived from Sanskr i t ' s 
Vanijyakara. However, the Persian origin of the word 
cannot be ignored merely as an imaginative derivation. 
For, the Banjaras were merchants , deal ing in all 
commodities, especially, food grains. In time immemorial 
they might have carried rice from India to the markets 
of Persia and the Persians would have remembered them 
as the brinjara (or rice-carrier). 
Though the word "Banjara" seem to have origin 
in Sanskrit word Vanijyakara, it became popular in the 
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16**" century. Before that the word karavanis (literally 
people of the Karavans) was in vogue in medieval time 
for a class of food grain carriers. "Such carriers were first 
described, with some of the essential details, in a 
historian's account of the price- control measures of 
Sultan Alauddin Khilji (1296-1316) . On the one hand, the 
Sultan tried to ensure that the peasants sold the food 
grains at low fixed rates to the Karavanis, on the other 
hand, the "headmen" (muqaddamas) of the Karavanis 
were put in chains, until they agreed to bind themselves" 
like one" and make encampments of their "women and 
children, oxen and cattle" on the banks of the Yumuna, 
as hostages for their good conduct. So food grains began 
to be brought to Delhi in large quantit ies enabling the 
Sultan to have grain sold at approved prices . Another 
accounts, contemporaneous with the one we have quoted 
(C.1355), calls the carriers "nayaks" stating that , "These 
are people who bring foodgrains to the city (Delhi) from 
various par ts . Some bring ten thousand (laden) oxen, 
others twenty thousand" ' 
The word Nayak survived among the Banjaras and 
used for their headman. Thus it appears that in early 
Medieval period food grain carriers were known as 
Karavanis and Nayaks, while in latter t ime, they came 
to be called as Banjaras. 
214 
2. Economic Role of Banjaras 
Banjaras were an important mercantile class of 
Medieval India and probably remained so till the 
introduction of Railways in the middle of the 19th 
century.^ Trade on food grains and supply to armies, as 
Prof. Nurul Hasan has said, were two important functions 
of a business community in medieval India. Grain t rade 
was a lucrative business in which margin of profit was 
undoubtedly considerable. It would amount to hundreds 
and thousands of rupees per year in a single pargana . 
Another function that the merchants performed was to 
provide for the supplies to the armies in the event of 
expedit ion. In fact, the entire Mughal system or Medieval 
system depend on the "capacity of these people to meet 
the needs of the military". ^ 
Banjaras, being the merchants and carriers of food 
grains had virtually monopolized both trade in food 
grains as well as supplies to armies. Their major technique 
of t rade was to buy goods from the areas where they 
were cheap and sell them in those areas where they were 
costly. They dealt in the t rade of foodgrains, sugar butter 
and salt and were called by people as "Beoparis" 
(merchants). Siddiqi writes that these Karauanis (transport 
merchant , the Banjaras) along with the Saudagaran-i-
bazar (market merchants; retailers) were the most important 
groups, since they traded in grain which was most 
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essential commodity". °^ 
Zia Barani is very critical of their profit-making 
habits and bitterly complains that the t ransport merchants 
in collaboration with market merchants created an artificial 
scarcity by resorting to regrating (ihtikar) and this was 
responsible for high profit of food g r a i n . " It is probably 
because of such exorbitant profit that Alauddin Khilji, as 
we have earlier pointed out, had imposed certain restrictions 
on these traders for the success of his price-control 
measures. 
European travellers accounts indicate that Banjaras 
traded both on their own account as well as on the basis 
of credit. Peter Mundy (1963) says: 
"Their oxen are their own. They are 
sometimes hired by merchants, but most 
commonly they are the merchants 
themselves, buying of grain where it is 
cheap to be had and carrying it to 
places where it is dearer and from 
thence again relate themselves with 
anything that will yield benefit in other 
places as salt sugar, butter". ^^  
Similarly Malcolm (1824) noted that the Banjaras often 
engaged in great speculat ions on their own account , 
"though being illiterate" few keep accounts". Yet habit 
has made them very acute and their memory is, from 
continual exercise, extremely retentive of the minutest 
particulars of their extended transaction.^^ R.V. Russel 
quotes colonel Mackenzie (1881) who says: 
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"A Banjara who can read and write is 
unknown. But their memories ,from 
cultivation , are marvellous and very 
retentive. They carry in their head, 
without slip or mistake, most varied and 
complicated transaction and the share 
of each in such striking a debtor and 
creditor account as accurately as the 
best -kept ledger, while their history and 
songs are all learnt by hear t and 
transmitted orally from generation to 
generat ion on the whole, and taken in 
their clannish nature , their virtues 
prepondera te over their vices. In the 
main they are truthful and very brave, 
be it in war or the chase, and once 
gained over are faithful and devoted 
adherents".^'* 
Notwithstanding the fact that Banjaras appeared to 
be honest , shrewd ,sturdy merchants, yet they were 
dependent on credit. They usually borrowed from big 
merchants . Elliot, in his account of north Indian Banjaras 
says: 
"During the early part of the cold weather 
many part ies of them visit the northern 
and eas tern forests to graze their cattle, 
and dispose of their cargoes of salt ; and 
on their departure in the hot season load 
them with rice, turmeric, and other produce 
of t h o s e regions; and as they are 
distinguished for the honesty of their 
mercant i le t ransact ions , this credit is 
considerable. They usually take advances 
from a native merchant to purchase the 
goods they require, and repay him by a bill 
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from the market where they are disposed 
of . Each community has a chief or Nayak, 
whom all implicitly obey, and trust in all 
matters connected with their traffic and 
conduct. Through him city merchants make 
their bargains, for the punctual execution 
of which he is a security".^^ 
As we have seen that Banjaras were individual 
owners of their catties and took independent decisions 
related with t rade, so some scholars thought that Banjaras 
t rade was an example of peddling. T. Raychaudhry has 
said that "here we have an instance of peddling trade 
organized on a massive scale".^^ While disagreeing with 
this view, Irfan Habib says it is disputable that tanda was 
simply a caravan which everyone could join. Infact, the 
Nayak's authority over the members of the tanda extended 
to what goods they were to carry and where. Thus a 
tanda may be thought not merely as an instrument of 
safety but also of very primitive substitute of the joint 
stock company.^ ' 
Banjara t raders can not be separated from their ethic 
of travelling and function of transporting large amounts 
of goods from one region to another. During the whole 
medieval India, they remained master of inland transport . 
In fact their existence and significance was due to 
conditions of inland transport. Overlooking river-transport, 
goods were carried on backs of Camels, on carts and on 
bullocks. A bullock Could travel quite fast, but it would 
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normally be more expensive than a cart. But When the 
pack oxen travelled slowly, grazing as they went , and 
were assembled in herds so as to reduce the cost of 
watching and guiding them, the expenses of t ranspor t 
was so greatly reduced as to make it the cheapes t 
possible. Here was, then, the opportunity for groups of 
cattle-breeders, who had large herds of oxen; they could 
travel with their herds over long dis tances , moving 
slowly, but grazing directly off the soil. They must move 
in large groups for safety and have some unified direction; 
these were provided by strong ties of clan and subordination 
to headman.^^ 
Banjaras, by being trading nomads and having large 
numbers of oxen, strong tribal affinity and headman, 
provided transport services so cheap that they were 
employed by each ruler in the mission of war. The 
availability of their services precluded the continuing 
expense of a standing Mughal commissariat. For a suitable 
price, Banjara could be relied upon, while military 
administrations avoided the logistics of accompanying 
thousands of loaded cattle across inhospitable terrain. 
The arrangement, which lasted centuries, proved mutually 
convenient. The Mughals were assured of necessary 
supplies when far from their land, while Banjaras were 
guaranteed a successful livelihood. In recognit ion of their 
indispensability, the t ransporters were accorded free 
passage. Thus, it appears that for six centuries between 
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the establishment of Ghauri Sultanate and the first 
collapse of Maratha empire, Banjaras have virtually 
monopolised both trade in food grains as well as supplies 
to armies. 
When Britishers came to India they had encountered 
Banjaras who were admired and also employed by them 
as carriers in initial period. But British rule, as a whole 
had proved disastrous for Banjaras as it, first, deprived 
them of food supplies to armies. The armies of East India 
company had largely their own commissariate and thus 
, were not dependent on Banjaras for food supply. 
Moreover, the aggressive policy of the company to annex 
all small principalities led to the suppress ion of local 
chiefs, removal of regional armies and frequent wars. 
Thus, it seems that with the establishment of British 
hegemony, Banjaras would have lost oppor tuni t ies of 
supplying foodgrains to armies. But it does not mean that 
Banjaras had completely become redundant or insignificant. 
Indeed we find them as t ransport merchants during the 
early decades of the 19th century James Forbes, 
travelling in Gujarat found Banjara caravans "sometimes 
consisting of several thousand, laden with corn , oil and 
manufacturing goods of cotton and silk". ^^  Dr. Henry H. 
Spry, on a trip through Awadh in 1832 , heard of Banjara 
qafilas supplying corn in time of famines. ^° And Donald 
Butter, author of the first Gazetteer of Awadh, encountered 
220 
"Beoparis" (traders) t ransport ing grain, salt and sweet 
meats to local melas (seasonal fairs).^^ Such accounts 
lingered through 1840.22 
The construction of metalled roads on large scale 
and introduction of Railways in mid 19th century seem 
to have contributed to the eclipse of Banjara as large 
scale transporters. It is quite obvious that these traditional 
carriers could not have competed with modern transport 
system. Thus, by the end of 19th century. Crook has said 
Banjara- a tribe whose primarx; occupation is or rather 
used to be, to act as grain carriers... He bemoaned their 
decline: their caravans of pack bullocks guarded by 
savage dogs, their women with free gait, wearing richly 
embroidered robes and abundant jwellery, are now seldom 
seen.23 Thus, it seems that by the end of the 19th century 
Banjaras had settled down and adopted various means 
of livelihood. As we will see in the following pages, the 
sedantrizing processes were not uniform among all Banjaras 
in all regions of India. It differed from region to region 
and within region form one group of Banjaras to other. 
3 . Kinds of Banjaras : 
Who were these Banjaras? What was their social 
origin? Of which region or religion did they belong? Irfan 
Habib says that "from our sources of the Mughal Empire 
we get little information about the structure and customs 
of Banjara communities. Tavernier seems to be the sole 
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exception. He tells us that they were "idolaters" (Hindus), 
and their "four tribes" were distinguished by the goods 
they carried, viz. corn, rice, pulse and salt. They had 
priests and had a serpent-like idol carried on a staff on 
a special ox.^'* Like Tavernier, the common impression 
was that Banjaras had originated out of the Bhats and 
Charans of Rajasthan.^^ The impression of common 
origin of Banjaras led scholars to call either them as 
"caste"26 or "tribe".^^ 
Contrary to the nineteenth century official British 
ethnographic accounts all Banjaras were neither Hindus 
nor they belonged to one tribe, caste and region. Indeed, 
as we have said earlier, Banjaras comprised hundred of 
tribes with varying origins, customs, religions and caste 
status. Among them were both Muslim and non Muslims 
we also found socio-economic and cultural differences 
between Banjaras of Deccan and those of north India. 
(A) Banjaras of D e c c a n : 
In terms of demographic figures and cultural practices, 
Banjaras seem to be people of Deccan. In 1911 the 
Banjaras numbered about 5 6 0 0 0 persons in the Central 
Provinces and 80000 in Berar. They were in greater 
strength here than in any part of India except Hyderabad 
where their total was 1 7 4 0 0 0 . Bombay came next with 
a figure approaching that of Central Provinces and Berar. 
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And thus Banjaras belonged rather to the Deccan than 
to nor thern India.^^ 
Banjaras of Deccan were generally Gypsies who did 
not have their permanent settlement. Crook writes "they 
retain much more of their primitive manners and customs 
than the small branch which remains in these provinces 
[North-Western provinces], where they have been much 
modified by association with other races.^^ The chief 
authority for Deccani Banjaras is the report of Cumberlege, 
District Superintendent of Police at Wun in Berar. From 
his account it appears that emigration of Banjaras to 
Deccan took place when these grain carriers came down 
with the Mughal armies early in the seventeenth century.^° 
and were divided into four categories. 
(I) The Charans : 
Charans, meaning "wanderer", were the most numerous 
and most interesting group of Banjaras in Deccan. 
Indeed the nucleus of Banjaras was constituted by them. 
It is said that they were Rajputs who had to adapt the 
profession of grain carriers under some circumstances. 
Their Rajput origin or association with Rajputs was 
corroborated by the names of their clans, namely, Rathore, 
Panwar, Chauhan, Turi and Jadon or Burthia. They were 
Gypsies and Known for their sacred character, honesty 
and bravery. Colonel Tod, in his account of Rajputana 
says: 
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"The Charans and Bhats or bards 
and Genealogis ts are the chief 
carriers of these regions (Marwar); 
their sacred character overawes the 
lawless Rajput chief, and even the 
savage Koli and Bhil and the 
plundering sahrai of the desert dread 
the anathema of these singular race, 
who conduct the caravans through 
the wildest and most deso la te 
regions. ^ 
II) The Mathurias:-
The Mathuria Banjaras took their name from Mathura 
(U.P) and appeared to be Brahmans. Sometimes they 
were also known as Ahiwasi, probably due to their 
connection with Ahiwasi of the Hindustani districts who 
also drove pack-bullocks and called themselves Brahmans. 
According to cumberlege, the mathurias were divided into 
four groups called Pande, Dube. Tiwari and Chaube- all 
are common titles of Brahmans. 
The Mathuria Banjaras' brahmanic appearance was 
also indicated by their wearing of sacred thread, known 
at Gayatri Mantra, and abstaining from liqour and meat. 
They always had a sufficiency of charans and servants 
(Jangar) in their villages to perform all necessary manual 
labour, and would not themselves work for a remuneration 
other than carrying grain which was their legitimate 
occupation. However, they did not feel undignified in 
cutting wood and grass for household. They were fairer 
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than charans and wore better jewellery. Their loin-cloths 
had a silk border while those of charans were of rough 
common cloth.^^ 
III) The Labhanas: 
The third division of Deccani Banjaras was known 
labhanas. They might have derived their name from 
Lavana meaning salt and probably devoted themselves 
more, especially, to the carriage of this staple. They were 
said to be Rajput, and descended from Mota and Mola, 
the Cowherds of Krishna.^^ 
IV) The Dharis: 
Dharis or bards of the Banjaras were ranked below 
the others, According to their own story their ances tor 
was a member of the Bhat caste, who became a disciple 
of Nanak, the Sikh apostle , and with him attended a feast 
given by the Mughal Emperor Humayun. Here he ate the 
flesh or a cow or buffalo and in consequence became 
a Muhammadan and was circumcised. He was employed 
as a musician at the Mughal court, and his sons joined 
the charans and became the bards of the Banjaras. The 
Dharis, Cumberlege continues, were both musicians and 
mendicants. They sang in praise of their own and the 
charan ancestors and of the old kings of Delhi. They 
were Muslims but worshipped Saraswati. They offered a 
he -goat to Gaji and Gandha, the two sons of the original 
Bhat, on the occasion of their marriages. At burials a 
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Fakir was Called to read the prayers. 34 
Besides these four major groups of Banjaras there 
were other smaller groups like Thuria, Gour, Gaguria, 
Nats e tc . who again were divided into various smaller 
groups.^^ 
Taking the Banjaras of Deccan as whole we find 
among them patriarchal family as a basic unit or social 
structure. Various families made tanda (Camp or settlement). 
Since Banjaras of Deccan were predominantly nomades, 
their tandas were temporary settlement. Indeed, they 
used to move from place to place with their household 
and wives and children.^^ Every tanda had a chief or 
leader called Nai;ak. He had authority like a king in his 
tanda.^^ The Nayak had always a chain of pearls or 
necklaces of gold round his neck. ^^  The office of the 
Nayak seems to be hereditary, but sometimes he was 
elected or selected by the members of the tanda.^^ 
Their marriages were frequently held in the rainy 
season. For the marriage ceremony they pitched a tent. 
And on the ground they placed two rice-pounding pestles, 
round which the bride and bridegroom took the seven 
turns. Among the Muthuria Banjaras of Berar the ceremony 
resembled the usual Hindu type. Bride price is reported 
to have prevailed among them. 
Owing to the scarcity of women among them, a 
widow was seldom allowed to go out of the family, and 
226 
when her husband died she was taken either by his elder 
or younger brother. If the widow preferred another man 
and ran away with him, the first husband's relatives 
claimed compensation, and th rea tened , in the event of 
its being refused, to abduct a girl from this man's family 
in exchange of the widow. 
As the Banjaras of Deccan retained many primitive 
customs and traditions, their religion was simple in 
nature. They worshipped Banjari Devi, whose shrine was 
usually located in the forest. It was often represented by 
a heap of s tones , a large stone smeared with vermilion 
being placed on the top of the heap to represent the 
Goddess. Another deity was Mithu-Bhukia an old free 
hooter who lived in the central provinces. He was 
venerated by the dacoits as the most clever dacoit known 
in the annals of the Banjaras. Banjaras also worshipped 
their catties and were terribly vexed by witch craft. 
Several instances of human sacrifice were, too, reported 
among them.'"'^ 
The Banjaras were very scantly clothed. They dressed 
themselves in the flowing white robe, with the high loose 
folded turban inclined on one side, from which the mala 
or chaplet was gracefully suspended.' '^ The dress of 
Banjara women was "a simple cloth, white or coloured, 
which makes five or six turns like a pett icoat from the 
waist down wards, as if they had three or four one above 
the other.''^ 
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Women of every society, irrespective of age and 
class, are fond of ornaments . So we find the strong 
inclination of Banjara women towards ornaments . The 
most common ornaments of Banjara women were chooris 
or rings of ivory which they wear in arms, from the wrist 
to the elbows, or even above it.''^ 
They were also fond of tattooing their bodies. They 
ta t tooed their skin from the waist up wards with the 
flowers and painted these flowers with such skillness that 
their skin looked like a flowered fabric.'*" 
Thus we find that Banjaras of Deccan were composed 
of many tribes and castes. Though all of them claimed 
their origin either from Rajputs or Brahmans, yet they 
retained many of the primitive customs and traditions. All 
of them were wanderers and did not have their permanent 
se t t lements . Except one group, namely Dharis, all were 
non-Muslim. They were mainly carriers and suppliers. 
B. Banjaras of North-Western Provinces and Awadh 
(North India): 
Like the Banjaras of Deccan, the Banjaras of these 
provinces were also mixed people. They belonged to 
different castes, tribes and religions. But unlike the 
Banjaras of Deccan, "They were not always wandering 
merchants . Many of them were denizens of the large tract 
of country under the Northern hills from Gorakhpur to 
Hardwar".'*^ The best account of these Banjaras is of 
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H.M. Elliot who divided them into five major categories . 
Two of them, the Turkia and the Mukeri, were Muslims 
while the Baid, the Labana and Bahrup were non-
Muslims. Besides them, there were other smaller groups 
of Muslim and non-Muslim Banjaras. Thus, we would 
prefer to discuss these banjaras under the headings of 
Muslim and non-Muslim Banjaras. 
I. Non-Musl im Banjaras 
Various kinds of non-Muslim Banjaras were found in 
United Provinces, present day Uttar Pradesh (U.P) Elliot 
identified three major categories which are as follows: 
The Bayd or Baid: These Banjaras came from Bhatnir 
under a leader called Doalha. There were eleven Gots 
(or Gotras) among them: Jahloi, Tandar, Hatar, Kapali, 
Donderi, Karchni Tarin, Dhorpahi, Kiri, and Bahlim. 
Their occupations were more varied. However, they were 
occasionally employed as doctors and weavers. They 
were found in Pilibhit, Kant, and in the neighbourhood 
of these places.'*^ 
The Labana: They had eleven Gotras. They stated that 
they were descended from Gaur Brahmans, and came in 
Aurangzeb's time from Ranthambor (Rajasthan). They 
engaged almost entirely in agricultural pursuits alone.'*' 
Ibbetson writes " these men are generally associated with 
the Banjaras. With the exception of Muzaffarnagar and 
Bahwalpur, they are almost wholly confined to the hill 
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and submontane districts. They are the carriers and 
hawkers of the hills'*^. 
The Bahrup: H.M. Elliot writes: 
"The Bahrup Banjaras are for the most 
part Hindus, and lead a more wandering 
life than the Musalmans. They are divided 
into tribes of Rathore, Chauhan or Karri, 
Powar, Tumar and Bartia. The origin of 
the first four is sufficiently apparen t from 
their names. The fifth is said to be derived 
from a Guar Brahmar]. Of these tribes 
again there are several ramifications, of 
the Rathore, there are four: Muchhari, 
Bahuki, Murhawat and Par]ot. Of the 
Muchhari there are fifty -two divisions; of 
the Bahuki there are twenty-seven; of the 
Murhawat there are fifty-six and of the 
Panot there are twenty-three. The Chauhan, 
who have forty-two Gots, are unanimous 
in stating that they came from Mainpuri. 
The Powars have twenty Gots and stated 
that they came from Dharangar. The Tumar, 
Tuar, and Tori have forty-two gots, and 
stated that they came form Delhi. The 
Bartia have fifty-two Gots. They claim 
Chittor as their original seat.'"*^ 
He further says that Bahrup Banjaras have close 
connection with those of the Deccan. 
Besides these three main divisions of non-Muslim 
Banjaras, there were other smaller groups. For example, 
the Naiks, whose origin was in Punjab, were found in 
the Gorakhpur division. They asserted that they were 
sanadh Brahmans and fixed their original set t lement in 
Pilibhit. Another kind of Banjaras, known as Beopari (or 
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dealer), were found in Kheri. They traced their origin to 
Jaipur and Jodhpur. They had three endogamous sections-
Kora, Mucchhari and Miyan.^° 
The Indian census of 1891 classified the non -
Muslim Banjaras in the united provinces under the heads 
of Chauhan, Bahrup, Guar, Jadon, Panwar, Rathore and 
Tunwar and others. Thus it has now been established that 
like Banjaras of Deccan, non- Muslim Banjaras of U.P.were 
composed of different tribes and castes. Elliot writes that 
Banjaras living in Northern forests have become much 
intermixed with other classes, and men of all tribes are 
constantly deserting their homes, and joining the Banjara 
fraternity.^^ Most of these Banjaras claimed themselves 
either as Rajputs or Brahmans. Though, we do not have 
much ethnographic detail on Banjaras of U.P. as we have 
in the case of Banjaras of Deccan, yet some of their 
characteristics could be identified. 
First many of them, not all, were wandering merchants. 
Crook writes. 
"With the partial disappearance of the 
Banjara carriers before our roads and 
railways a most picturesque element is 
being lost in the generally squalid life 
of our bazars. No one who sees them 
in their original state can help being 
struck by their resemblance in figure 
and dress to some of the western 
Gypsies. To Dr. Ball a camp of labanas 
immediately recalled to his memory of 
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the Zingari of the lower Danube and 
Wallachia. And he was particularly 
impressed by the peculiar minor key of 
the music which is so characteristic of 
these people".^^ 
Secondly, many of these Banjaras, like the Banjaras 
of Deccan, have primitive customs and t radi t ions . The 
"Beopari" Banjaras of Kheri "Visited periodically a temple 
of Lalita Devi". 
While the Banjaras in Kanpur worshipped Hardeo or 
Hardaur Laia, Zahirpir, the Miiian of Amroha and Kalu 
Deo who was said to have a shrine somewhere in the 
Deccan. Goats were offered to Kalu Deo and Miyan by 
any one but women. Sometimes only the ear of the 
animal was cut and a drop or two of blood sprinkled on 
the altar, and sometimes a coconut was substituted for 
a goat."^^ 
Thirdly, their food was also very similar to Banjaras 
of Deccan. "In Kheri they used to eat the flesh of wild 
pigs and goats, but not fowls. They drank spirits and 
opium and the hemp intoxicants bhangs and ganja 
freely.^" 
Fourthly, unlike the Banjaras of Deccan, some of the 
Banjaras of U.P. were sedantrized and they hold many 
territory. Elliot writes: 
"Before the predominance of the Rohilla 
Afghans, the jurisdiction of the Rohilkhand 
Banjaras was of great extent, and in the 
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middle of the last century (that is seventeenth 
century) they hold a great port ion of the 
forest, as well as of the country to the south 
of it. But after the defeat of Raja Harnand 
by Ali Mohammad Khan, the pargana of 
Pilibhit was wrested from Despate Banjaras 
by Painda Khan, and added to the Jagir of 
Hafiz Rahmat. The Banjaras of Gorakhpur 
used to commit extensive depredat ion in 
that district, and were not put down till a 
short time previous to the British accession, 
when they were severely punished by Raja 
Sarabjit of Bansi. The turbulence of the 
Banjaras has now been entirely suppressed, 
both in Gorakhpur and elsewhere, and they 
have become, under our pacific rule a quite 
and well- conducted people. They now confine 
themselves principally to the occupations of 
cattle graziers and carriers, especially the 
latter. " 
Some of them have also agriculture as a profession. 
Apart from some differences, Banjaras of these provinces 
shared many things with the Banjara of Deccan. Their 
camp was known as tanda and their leader was called 
Na\;ak. They have also criminal tendency and primitive 
customs and traditions. Like the Banjaras of Deccan, 
they also claimed their origin either from Rajput or 
Brahmans. Overall they appeared to be the people of 
mixed castes and tribes whose principal occupat ions were 
agriculture, cattle grazing, and t ransportat ion. They were 
known for their trading skills.^^ 
II Muslim Banjaras: 
Banjaras were usually thought to be Charans (non -
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Muslim bards who had chosen wandering life or a 
profession of carriers . Elliot was the first modern scholar 
who said that Muslim Banjaras too existed. Though we 
found them everywhere, they were abound in terai region 
of Uttar Pradesh. He identified two major groups among 
them. 
The Turkia Banjaras : 
The first major group of Muslim Banjaras was 
known as the Turkia. They asserted that they came 
originally from Multan, and left their newly chosen 
country of the Deccan under a leader called Rustam 
Khan^', and first of all took their abode at Badlitanda,^^ 
near Moradabad, from where they have gradually spread 
to Bilaspur, Riccha,^^ and the neighbouring t racts . They 
were predominantly carriers, who were divided into thirty-
six tribes: Tumar, Chauhan, Gahlot, Dilvari, Aghwan, 
Badan, Chakiraha, Bechrari,Durki,Shaikh,Alui, Kanothi, 
Burki, Nathamir, Dhanhikaia, Gaddi, Chandaul, Teli, 
Charkhi, Padar, Kaik Ghor, Gotahni, Titar, Hindia, 
Raha, Marauthia, Khakhara, Kareya, Bahlim, Bhatti, 
Bandwari, Bargadda, Alia and Khi/jf".^° 
In the district of Moradabad, Rampur and adjoining 
areas many Muslims called themselves Turks. According 
to Gazetteer of the then Rampur state (or Riyasat 
Rampur)1911; 
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"Turks numbered 32 ,938 persons, surprisingly 
large figure, five t imes as great as the 
total Turk population of the united provinces. 
Elsewhere they are found in Nainital, and 
to a less degree in Bareilly and Moradabad. 
These Turks are apparer\tl^ Baniaras...h is 
a well known fact that the nor thern portion 
of Rampur and the Tarai paraganas of 
Nainital swarm with Banjaras and the 
supposition that these people prefer the 
name Turk is strengthened by the appearance 
of only, 8 ,102 Banjaras in the state 
according to 1901 census report . General 
tradition indicates that all Banjaras were 
originally Hindus they certainly retain or 
have adopted many Hindu customs and are 
strictly endogamous. On enquiry from some 
of those who called themselves, Turks 
appeared that they were originally shaikhs, 
who belonged to the Siddiqi and Faruqi 
clans and came from Bokhara. A party of 
Shaikhs is said to have first settled in 
Herat, whence they came to the Punjab 
and settled in the Jalandhar district and 
afterwards made their way into the districts 
of Saharanpur, Muzaffarnagar and Meerut. 
In these latter district they are known 
under the name of Garha. While in Bijnore 
and Moradabad they are called Jhojhas and 
in Bareilly, Rampur and Badaun they are 
designated Turks.^^ (Impression mine) 
Some of them claim to be descended from a certain 
well-known and pious Abdullah Turk who originally settled 
in the village of Ronda in the Moradabad district, where 
his tomb still exists. His descendants do not intermarry 
with other clans and anyone who infringes this rule is 
caste out from the brotherhood".^^ 
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The Mukeri Banjaras: 
Another major division of Muslim Banjaras was of 
Mukeris. They were also found in northern parganas of 
Bareilly. They asserted that they derived their name from 
Mecca, Where one of their Naiks, who had his tanda in 
the neighbourhood, assisted Father Abraham in building 
(Kaba). Leaving Mecca, they came and resided at jhajjar, 
where their illustrious name became corrupted from 
meccai into Mukeri". Elliot further writes that" their 
fabulous history is not worth recording, but their names 
betray a strong compound of tribes, Musalmans and 
Hindu: Aghwan, Moghal, Khakhara, Chauhan, Simli-
Chauhan, Choth\;a-Chauhan, Panitak{;a-Chauhan, Tanhar, 
Kather{;a, Pathan, Tarin Pathan, Ghori, Ghoriwal, 
Bangaroa, Kanthija, Bahlim".^^ 
Crook writes: 
"These are apparently the same people 
who are called Mukris in Sholapur. Another 
explanation of the word is current. It is said 
to be derived from the word mukerna ' to 
deny' which doesnot appear in the 
Hindustani dictionaries. The story goes that 
a servant of Tipu Sultan bought a quarter 
of corn from a Mukri, and found it, when 
he weighed it at home, ten pounds short . 
He brought the fact to the notice of the 
sultan, who sent for the corn dealer, and 
demanded for the explanation. The Mukri 
denied the fact and made the full weight 
in the presence of the king, who had twice 
weighed the corn before and found it short . 
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The king was embarrassed, and had nothing 
to say against the man, and gave him the 
name of "denier".^'' 
Another explanation of the word Mukeri is that is 
corruption of Makeri, and means nothing more than a 
seller of maiz (makka). Contrary to these meanings, 
Mukeri claimed themselves to be Ahl-i-Quraish, or that 
of the Arabian tribe, from which Muhammad was descended. 
Crook writes: 
"They have two endogamous sub-castes the 
purbiya or "Eastern: and the "Puchhiwaha" 
or "western". The purbiya Mukeris have two 
sect ions, Banaudhiya and Malwariya which 
they derived from two towns named Banaudh 
and Malwar, in the Arrah district of Bengal. 
(Now in Bihar). From this it may be gathered 
that their last movement was from east to 
west, and that they have forgotten their real 
origin which was probably from the west, the 
malwariyas being from Marwar, and the 
banaudhiyas from Banaudh, which included 
southern oudh and the districts of Jaunpur, 
Azamgarh and Benaras. The Pachhiwahas 
are also divided into two sections. Khan and 
Shaikh. They do not, now atleast, admit 
outsiders into their community. Marriage 
among them usually take place at the age 
of seven. They follow the Muhammadan 
religious and social rules and of course, 
allow widow marriage. They have, however, 
the Hindu rules of succession to proper ty . 
They are professedly Muhammadans of the 
Sunni sect, but they retain many Hindu 
usages. They worship the Panchonpir in the 
m a n n e r common to all the inferior 
Muhammadan tribes of the eas tern districts. 
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but they also make sacrifices to kali Bhawani 
at the Navratri of Chait . They bury their 
dead and offer to them sweets (halwa) and 
cakes at Shab-i-barat. Their occupation is 
grinding and selling flour and other provisions, 
and dealing in gra in . They follow the 
Muhammadan rules regarding food, and drink 
spirits."^^ 
Besides, these two major divisions of Muslim Banjaras, 
there were other in the districts of Bareilly and Pilibhit. 
They claimed that they were driven here by Ahmad Shah 
Durrani's invasion. They were divided into two endogamous 
groups Gaurithan and Baidguar. They followed the orthodox 
rules of the Muslim faith, and worked as cultivators, 
carriers of , and dealers in grain.^^ 
The above accounts show, besides many other socio-
cultural and economic characteristics, that Muslim Banjaras, 
like non-Muslim Banjaras, were composed of different 
tribes and castes. Since they were known by different 
names in various regions or have adopted or preferred 
names other than Banjaras is very difficult to say exactly 
how many Muslim Banjaras were there . The census of 
India, 1891 clubbed all Muslim Banjaras together and 
provided demographic figures of both Muslim and non-
Muslim Banjaras in Uattar Pradesh. The table 4 .1 shows 
the Banjaras population in Uttar Pradesh in 1 8 9 1 . 
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Table -4.1 
Distribution of Banjaras according to the Census of 1891 in Uttar Pradesh 
District 
Dehradun 
Saharanpur 
MuzafTamagar 
Meerut 
Bulandshahar 
Aligarh 
Mathura 
Agra 
Farrukhabad 
Mainpuri 
Etawah 
Etah 
Bareiily 
Bijnor 
Badaun 
Moradabad 
Shahjahanpur 
Pilibhit 
Kanpur 
Allahabad 
Jhansi 
Ghazipur 
Ballia 
Gorakhpur 
Basti 
Tarai 
Lucknow 
Unnao 
Rai Bareiily 
Sitapur 
Hardoi 
Kher 
Faizabad 
Gonda 
Bahraich 
Pratapgarh 
Total 
Chauhan 
2 
578 
380 
-
356 
102 
166 
146 
245 
~ 
550 
393 
-
--
-
-
--
99 
25 
-
-
-
--
6 
3 
-
--
-
--
16 
-
40 
--
--
64 
33 
3198 
Bahrup 
--
1865 
112 
--
--
--
--
--
--
--
--
-
--
--
--
--
--
31 
-
~ 
-
-
-
-
63 
-
~ 
--
-
-
-
102 
-
-
-
~ 
2178 
Guar 
--
--
--
-
123 
1 
6 
--
--
1 
2 
67 
154 
--
189 
1 
459 
124 
--
--
--
--
10 
--
36 
--
--
--
2 
--
918 
--
--
56 
--
2149 
Jadon 
--
--
53 
--
1 
2 
21 
347 
23 
94 
352 
43 
--
--
--
--
--
23 
2 
-
-
--
--
--
--
-
-
--
--
--
-
--
--
-
--
-
961 
Panwar 
--
178 
769 
-
1 
50 
78 
92 
50 
--
204 
166 
--
335 
--
--
8 
270 
112 
-
--
-
--
-
-
--
-
-
--
-
-
465 
-
-
885 
-
3463 
Rathaur 
--
528 
637 
98 
95 
1146 
205 
319 
21 
281 
538 
590 
--
966 
--
--
53 
1343 
154 
--
--
--
--
-
39 
190 
-
--
--
-
--
1273 
-
--
446 
2 
8934 
Tun war 
-
10 
107 
-
-
363 
2 
--
3 
--
--
21 
--
--
--
-
3 
--
-
-
-
-
-
-
-
3 
--
-
--
-
--
--
-
-
6 
--
518 
Others Muslims Total 
936 
3836 
1708 
253 
27 
814 
108 
225 
353 
311 
763 
617 
--
1126 
--
375 
45 
1664 
11 
3 
16 
-
--
63 
1 
2747 
34 
-
2 
27 
~ 
1422 
8 
5 
934 
--
18474 
939 
3494 
88 
353 
83 
17 
770 
207 
170 
25 
28 
50 
7915 
2606 
13 
2598 
149 
5506 
2 
-
-
1 
10 
36 
48 
9i l 
-
142 
42 
199 
25 
407 
-
43 
80 
-
26953 
1877 
10489 
3851 
704 
563 
2647 
1351 
1336 
875 
717 
2436 
1882 
7982 
5187 
13 
3162 
259 
9395 
430 
3 
16 
1 
10 
115 
159 
3987 
--
142 
44 
244 
25 
4627 
8 
48 
2271 
35 
66828 
239 
The table no 4.1 shows 6 6 , 8 2 8 Banjaras in some 
districts of Uttar Pradesh in 1 8 9 1 ; of whom 2 6 , 9 5 3 (that 
is about 40 .33 percent) were Muslims. The table does not 
provide figures of Banjaras in the then state of Rampur 
where Muslim Banjaras, as Gazetteer tells us, were large 
in numbers. According to 1901 census Turks (who were 
apparently Banjaras) numbered 3 2 , 9 3 8 while Banjaras 
were 8,102.^^ The sum of both these two categories come 
4 1 , 0 4 0 . Even if we take half of this figure, that is 20 ,520 
and add it to the figures of Muslim Banjaras provided 
by the table No 4.1 the population figures of Muslim 
Banjaras in 1891 would be 4 7 , 4 7 3 . Moreover, the second 
largest category in the table is constituted by Banjaras 
called " others ", many of whom may be presumed as 
having closer connection with Muslims or adopted Islam 
in course of time. In any way, Muslim Banjaras appear 
to have highest numbers in comparison to non-Muslim 
Banjaras in Uttar Pradesh in 1 8 9 1 . 
Majority of these Muslim Banjaras lived as the table 
shows, in the districts of tarai region, e.g. Saharanpur, 
Bareilly, Pilibhit, Rampur etc. . In all the districts, Bareilly, 
contained highest numbers of Muslim Banjaras. And 
probably the town Baheri, as we will show latter on, had 
largest numbers of Muslim Banjaras in the district Bareilly. 
Now the question is, who were these Muslim Banjaras? 
Were they non- Muslim native Banjaras who latter on 
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converted into Islam? Or were they Muslim grain merchants 
from outside India, as Muslim Banjaras believed themselves 
who came to be called Banjaras here due to their 
profession of t ransport ing and supplying food grains? If 
they were converted non-Muslim Banjaras, when did they 
convert into Islam? The exact answer of these quest ions 
are not available in historical records. However, the 
names of their tribes suggest that they are mixed people . 
Some tribes like khilji, Alwai, Gori, Pathan, Moghul e tc . . 
seem to have origin outside India or associated with 
those Muslims who came from outside India. While many 
others such as Tumar, Chauhan,Gahht, Badan, Chakiraha, 
Teli, Kanik, BahJim, Karex^a etc. seem to be converted 
non-Muslim Banjaras. Therefore , we could speculate the 
origin and development of Muslim Banjaras in two ways. 
One possibility is that some Muslim grain merchants 
would have come from outside India and carried on the 
profession of t ransport ing and supplying food grain from 
one region to another. Since groups were generally 
named after their profession in Indian society, so they 
might have been called "Banjaras" as the term was 
usually used for food grain carriers and suppliers. 
Cumberlege says that "Multanis and Mukeris have been 
called Banjaras also, but have nothing in common with 
the caste; the Multanis are carriers of grain and the 
Mukeris of wood and timber, and hence the confusion 
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may have arisen between two. But they are now held to 
be Banjaras by common usage.^^ If Cumberlege is right, 
one could speculate that Multanis and Mukeris would 
have been joined by native non - Muslim Banjaras who 
were also grain carriers. In course of time they would 
have converted into Islam due to their close association 
with Multanis and Mukeris as well as with Muslim armies. 
The second is the possibility that non - Muslim 
Banjaras of India, first, would have converted into Islam 
in different regions and circumstances. Since they were 
engaged in a profession which was lucrative in those 
days, many Muslim tribes having roots outside India, 
might have joined them. Elliot indicates to this fact in 
his account when he says that" the original stock of 
Banjaras living in the Northern forests have become 
much intermixed with other classes, and men of all tribes 
are constantly deserting their homes, and joining the 
Banjara fraternity."''" 
Whatever may be the possibility, the fact is that 
Muslim Banjaras, like non-Muslim Banjaras, were composed 
of different tribes and castes. And they have outnumbered 
the non- Muslim Banjaras in Uttar Pradesh by the end 
of 19th century. 
No historical record is available which tells us clearly 
about the time and circumstances in which non- Muslim 
Banjaras might have been converted into Islam. M.A. 
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Sherring, in his account, indicates that the earliest 
conversion might have taken place in about 1200 AD7^ 
But it is not known whether the tribes in question had 
been Banjaras or other groups with similar occupation. 
But Elliot says that Muslim Banjaras of northern hills 
ascribe, like the Lodanahs of central India, their origin 
to Multan and its neighbourhood and state that they were 
converted to Islam by Shahbuddin Ghori, but it is probable 
that , like the Multanis of the Deccan and the Lodanahs, 
they did not leave the native country till about the time 
of Nadir 's invasions.^^ Though these accounts are not 
sufficient to speculate about the time and circumstances 
of Banjara's conversion into Islam, even we could think 
that some of the Muslim Banjaras would have come to 
India after their conversion into Islam during 12th or 
13th century A.D. In subsequent periods Muslim Banjaras 
would have grown in number due to joining of Banjara 
fraternity by many non-Banjara Muslim groups as well as 
conversion of non-Muslim Banjaras into Islam. 
Of whatever groups Muslim Banjara could have 
belonged or from whenever they would have come, it 
appears that they have many similarities and differences 
with non-Muslim Banjaras, especially, those of Deccan. 
As far as similarities are concerned. All the Banjaras, 
irrespective of region and group called their settlement 
as tanda.^^ So this word was also in vogue among Muslim 
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Banjaras. We have already referred the name of the town 
Badli Tanda. And one of the largest mohallas of the town 
Baheri , the universe of our study is Mohalla tanda 
which was originally and still is inhabited by Muslim 
Banjaras. Similarly the word Noyak (leader) was used by 
all the Banjaras. During our filed work, we were informed 
that this word was prevalent among Banjaras of Rohilkhand 
division. Still today many persons or khandan are called 
Naikji or Naikji ka khandan. Moreover we found similarities 
of tribal names. Among all the Banjaras, Rajput and 
Brabaman names were common. Last but not least, the 
principal occupation of the Banjaras was purchasing food 
grains from one region and supplying it to another 
region. 
Despite these similarities, we have also found some 
differences among Banjaras, first, on the basis of region 
and second, due to religion. In comparison to Banjaras 
of Deccan, the Banjaras of U.P. were more sedantarized 
or less wandering. Secondly, Banjaras of U.P., appear 
to have political control over some territory and thus, 
have experienced some political conflict. While the Banjaras 
of Deccan were politically neutral , they did not have any 
sovereign place of their own. 
Among the Banjaras of U.P. Muslim Banjaras are 
reported to be more or thodox. Most of them followed 
Islamic rules or Islamized themselves over a period of 
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t ime. Except one instance tliat some Mukeris offered 
sacrifice to Kali Bahawani at Nauratra of Chait , we did 
not find among them, like non-Muslim Banjaras , tiuman 
sacrifice or other primitive rituals. By showing their 
Islamized tendency, we do not deny the presence of non-
Islamic or Hindu usage among them. But such usages did 
also exist among those Muslims who were living for 
centur ies in Muslim dominated towns and cities. The only 
point which we are trying to argue is that Muslim 
Banjaras appear to be non-primitive. 
Secondly, Muslim Banjaras , like others, were suppliers 
and carr iers of food grain and would have been moving 
in far flung areas. Yet we did not find any evidence 
among them of taking their women and children, like 
Deccani Banjaras, along with their caravans. Indeed, 
many of them seem to have settled down at various 
places. 
Thirdly most of their tribes were endogamous. Fourthly, 
they were not criminal tribes like non-Muslim Banjaras. 
Fifthly, among the Muslim Banjaras of U.P. we did 
not find any bards or dancers or musician etc. Most of 
them were either grain traders or agriculturists. About the 
extent and significance of their trade in Rohilkhand 
Division the Gazetteer of Rampur State tells us: 
245 
"The Rice trade is in a very flourishing 
state and is by no means confined only to 
the rice grown in Rampur territory, for rice 
is brought in on ponies from Kumaun and 
from other places outside Rampur. The 
chief centres where the rice is seasoned 
and prepared are Tanda (Badli), Kemri, 
Bilaspur and Nagaria Aqil. The traders of 
these towns who are known as Banjaras , 
carry on very extensive dealings involving 
many lakhs of rupees each year with Delhi 
and other places. The town of tanda alone 
has 2000 ponies which are employed 
exclusively in the t rade. The system in 
vogue is usually that known as badni under 
which cash advances are made by the 
dealer at a rate fixed while the crop is still 
s tanding, and this rate is maintained 
irrespective of out turn of the crop. As 
might only be expected, this frequently 
results in enormous profits to the dealers".''* 
Today the Badli Tanda is a Municipal board, Kemeri 
is a town Area and Nagaria Aqil is a village of district 
Rampur where Muslim Banjaras still have dominance over 
grain trade. 
To the east of the then Rampur state was district 
Bareilly which was latter on bifurcated into various other 
districts like Nainital, and Pilibhit. Some of its port ions 
went to form district Shahjahanpur, Kheri and Badaun. 
In the them united district of Bareilly Banjaras were 
principal traders. Settlement report of district Bareilly 
1872 , Atkinso's accounts and Nevill's Gazetteer of the 
district tells us about the significance of Banjaras in food 
grain trade. Bareilly is described as having large numbers 
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of urban and rural markets where "the cotton and grain 
of the surrounding country were brought by the great 
distributors of the districts-the Banjaras who transported 
them for sale to Bareilly, Pilibhit, Rampur or Chandausi".'^ 
The grain trade of Baheri was nearly al together in the 
hand of Banjaras, whose ponies brought the grain for 
sale to Richha, Bareilly and Haldwani in Kumaun.^^ 
The most eastern settlement of Muslim Banjaras in 
the then district Bareilly was Neoria-Husainpur which is 
now a Town-Area of the district Pilibhit and located near 
Indo-Nepal border, on Pilibhit- Almora road. It is about 
40 kms. south from the town of Pilibhit. It was said to 
be the headquarters of the Banjaras - rice dealers. 
Atkinson writes" These traders advance money to Tharus 
of British and Nepal Tarais, being repaid in unhusked 
rice at rates, much below the market price. Their dealings 
have acquired for Pilibhit. Its undeserved as the nurse 
of first- rate r i ce . ' ' Still today we find Muslim Banjaras, 
besides Neorian Husainpur, in the villages and towns of 
the district Pilibhit. Some of the villages, where they 
have majority, are called Bhikaripur, Nisra, Nagaria, 
Kaichoon and Amera. Most of them are either agriculturists 
or grain t raders . 
In comparison to the district Pilibhit, Muslim Banjaras 
are more in the district Bareilly, out of four Municipal 
board towns, one, that is Baheri, has largest number of 
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Muslim Banjaras. Three Town-Areas e.g. Richha, Dhora-
Tanda and Sheeshgardh, out of 15 in the district have 
the majority population of Muslim Banjaras. Besides, 
there are some villages where they have dominant position. 
Though their primary occupation is agriculture and grain 
t rade, yet many of them have diversified their occupat ion 
and entered into various economic fields. 
We do not have much information about the Muslim 
Banjaras of eastern districts of U.P. where most of them 
have adopted the name of Makrani. However, a booklet 
entitled" Mukeri Nama", written by Master Samiullah 
Makrani of Banjaras and published under the auspices 
of Makrani Youth Committee of Nepal in 1979 , provides 
some information about them.^^ The booklet is aimed at 
first, to trace the history of the Mukeris, second to 
provide information about the places where Mukeris are 
found today and third, to spread socio-cultural and 
educational consciousness among them. 
As far as history is concerned the author of the 
"Mukeri Nama" quoted incomplete excerpts from the 
accounts of Elliot, Crook, Blunt and others in order 
establish that Mukeris are originally from Mecca and 
belong to the tribes of Quraish. Second, he quoted from 
the book entitled "Tuhfatul Makran" by Munshi Karim 
Bakhsh who had served as Deputy Collector of Gorakhpur 
and belonged to the Mukeri biradri.^' Tuhfatul Makran 
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was also written for tracing the history of Mukeris. 
According to Karim Bakhsh, the Mukeris were grain 
t raders who had their origin in Mecca and latter on 
migrated to Makran, a place in central Asia, from where 
they came to India. Thus he said that Mukeris are Meccai 
{people from Mecca) in terms of Genealogy and Makrani 
due to their coming to India from Makran. It is because 
of this reason that many Mukeris have started keeping 
their surname Makrani. 
Mukeris are shown as grain merchants who used to 
supply food grains to armies. Many of them also served 
as warriors and designated with the titles of Khan and 
Choudhry. The association of Mukeris with armies, 
Samiullah has said, is corroborated by the fact that many 
Mukeris are found today in Mohallas adjacent to forts 
in the cities of Allahabad, Jhansi , Mahuba etc. Though 
he could not provide demographic figures of Mukeris in 
various places he mentioned, his account reveals that the 
Mukeris are not merely found in U.P. but also in Bihar, 
Madhya Pradesh, Andhra Pradesh and Nepal. In eastern 
U.P. Bahraich and Gorakhpur while in southen U.P. 
Jhansi seem to have large number of Mukeris. These 
Mukeris as the account shows, are still associated with 
grain t rade, agriculture, cattle t rade and other small 
business. 
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Samiullah's account shows that Mukeris of Bihar 
were the first People who organized a meet ing of Mukeri 
Biradri on may 2 4 , 1 9 3 9 at Nasri Ganj, district Shahbad, 
Bihar. This meeting, among various other th ings , resolved 
that a report must be prepared about the Mukeris in 
India. At the same place, on may 2 7 , 1 9 4 4 , the first All-
India Conference was held. Though it was called an All-
India Conference, part icipants were only from Bihar. 
Samiullah writes that when the Mukeris of U.P. came to 
know about the Conference, they began to think about 
organising themselves. Thus in Jhansi (U.P.) an organisation 
called Jamait-ul-Maqri was formed. 
It extensively propagated to organize the Mukeri at 
an All India Level. So the second AH- India Mukeri 
Conference was held in June , 1947 at Jhans i (U.P). The 
Conference was attended by delegates from Bihar, Uttar 
pradesh, Madhya pradesh, Andhra pradesh and Nepal. In 
this Conference, it was resolved to form a Research 
Board in order to trace the real history of the Mukeris 
as well as to find out their numbers in different places. 
It was also resolved to start a "Weekly" of the biradri. 
In pursuance of this resolution Bedar (Weekly Magazine), 
The mouthpiece of the Mukeris, began to publish from 
July, 1948 at Jhansi . Thufatul Mukran, Which we have 
mentioned earlier and "other books": were published due 
to efforts of Mukeri Research Board. 
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The third All -India Conference was held on October, 
2 1 , 1949 at Sahasaram, Bihar. The Conference was 
at tended by delegates from Bihar, U.P.,M.P. Nepal and 
other places. The Mukeris were urged on to shun all non-
Islamic customs and rituals, to abide lavish expenditure 
on social ceremonies and to collect informations about 
the Mukeris living in one ' s own vicinity. After this 
conference, no other conference could be organized. 
However, some members of Mukeri biradri formed 
organisat ions at local level. For example Makrani Young 
Mens Association was formed in 1957 at Bahraich. Some 
other people have opened educational institutions in 
various places. 
At the last of his account , Samiullah has informed 
us that despite increasing educational consciousness and 
emergence of some people as teachers doctors, engineers. 
Government employees and other professionals, Mukeris 
are still largely illiterate. He bemoaned that "we" never 
thought to acquire modern education and to bring socio-
cultural reform in the biradri. He emphatically opined 
that . If we were educated, many of us would have been" 
Tatas" and "Birlas" So he urges upon the Mukeris to 
acquire modern education at faster speed and to shun 
all non-Islamic practice in social life. 
Unlike the Mukeris of Bihar and eastern and southern 
U.P. Muslim Banjaras of North- western districts of U.P. 
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do not have any socio-political organisat ion. Nor they 
have social affiliation with Mukeris, despi te being aware 
that Mukeris are Banjaras. Moreover, we do not find any 
social connect ion between Turks and Banjaras of the 
districts Rampur and Moradabad, nor Muslim Banjaras of 
the districts Rampur, Bareilly and Pilibhit have any 
connection with those of Saharanpur and Its neighbouring 
districts. Indeed, Muslim Banjaras appear to be localize 
communities, having their social relations within specified 
areas . Unlike the other Muslim biradris like Ansaris, 
Qureshis and o thers , they could not establish their 
horizontal unity or identity. Even Mukeris could not 
organize any other All- India Conference after 1949. 
Three reasons seem to be responsible for the lack of 
horizontal unity among them. One, unlike the other 
Muslim biradris, they do not have any common name of 
identity. Even the name of Makrani Could not be adopted 
by all Mukeris. Samiullah bemoaned that "those who are 
prosperous among us hide their identity and preferred to 
keep Khan, Choudhry, Siddiqui etc. as their surname". 
Second, Muslim Banjaras could not forge horizontal 
alliance due to their affiliation with different castes and 
tribes and practice of endogamy among them. Third, as 
most of them were illiterate and appear to believe in self 
employment, they would not have thought to form 
organisation for the purpose of pressurizing Governments 
as the case was with many Muslim biradri and non-Muslim 
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castes in the end of the 19th and the early 20th 
centuries. 
Whatever may be the reason, Muslim Banjaras, unlike 
the other Muslim Biradris, remained anonymous at macro 
level. Nevertheless they have their identity and influence 
at micro level. They are known for their shrewdness, 
hard work and business acumen. Most of them are 
associated with agriculture, grain trade and other petty 
business. 
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SOCIAL STRUCTURE AMONG MUSLIM 
BANJARAS 
In the first chapter, it is being explained that social 
structure is the combination of different interrelated and 
interconnected social institutions at a given moment in 
t ime. Apparently such a concept seems to be static. But, 
in fact, it is not so. For social s tructure, as an empirical 
reality, is not a ' thing ' but a ' p rocess ' . Therefore, an 
a t tempt is made in the following pages to explain social 
structure among Muslim Banjaras in a diachronic way. 
Diachronic explanation requires past informations in 
order to show changes over a period of time. But 
historical informations related with social structure of 
Muslim B a n j a r a s , excep t t h o s e which we have 
enumerated in the last chapter, are not available. For 
neither any District Gazetteer nor settlement Report 
provided e thnographic details of Muslim Banjaras, 
despite the fact that they were being recognized as 
significant mercantile community. Nor the accounts of 
Elliot and Crook furnished sufficient informations about 
their social organisations. Moreover no historian, social 
anthropologist and sociologist has ever tried to explore 
the community.^ Therefore, we have attempted to get 
some glimpses of their social s tructure, first, from our 
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"elderly informants" who were of the age between 75-
90 years. Their information could be said to be "oral 
history" as they recounted their memories as well as 
narratives, told to them by their elders. Nevertheless, 
their informations did not go beyond the 20th century. 
Secondly, we have collected "three genera t ions" data 
from our respondents in order to illustrate some of their 
social practices and institutions over a period of time. 
But be fo re discussing social p r a c t i c e s and 
institutions, it seems appropriate here to briefly reflect 
upon some questions: when did Muslim Banjaras come 
to settle here? What did they say about their origin? 
What tribe or tribes did they belong? How did they 
transform from tribes into biradri? None of our 
informants could tell the time of their arrival, despite 
of their belief that their forefathers might have come 
here from outside All of them said that "they were living 
here for centuries". Thus in the absence of any 
information from our informants, we would have to 
believe Elliot who has said that Muslim Banjaras came 
to Rohilkhand Division in the 17th century before the 
Afghans.^ Similar time is reported by Atkinson who has 
said that Muslim Banjaras of Rhichcha claimed to have 
settled down here during the reign of Aurangzeb.^ 
Without knowing the time of their arrival and the 
place from where they have come, most of our 
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informants believe, like Mukeris, to be the- people of 
Mecca who helped father Abraham in building Kaaba. 
An old lady of 85 years informed that her pardada 
(great-grand-father) used to say that they were Meccai 
shaikhs. A n o t h e r i n f o r m a n t of the same age 
emphatically asserted that we originally belonged to 
Qabila Banu jurhum (an Arbian tribe known for grain 
t rade) . We also found some Banjaras who claimed 
themselves to be Multanies and Mongals. 
Contrary to their claim of either being Meccai shaikh 
or Multani and Mongal, we found among them some 
tribal names which were, according to Elliot, common 
to both Muslim and non-Muslim Banjaras. For example, 
one of the tribes of Bayad Banjaras as well as of Turkias 
and Mukeris was Bahlim. Elliot writes: 
"This tribe has a few villages in Dasna 
and Mirat. They are shaikhs, but do not 
rank high in the scale of respectability. 
Some of the sub-divisions of Rohilkhand 
B a n j a r a s a r e ca l led Bah l im, and 
evidently derive their name from this 
tribe.'"* 
The word Bahlim (which is now pronounced as 
uaJeem) is still surviving in the form of name of a 
khandan among Banjaras of Baheri and its neighbouring 
a reas . When we asked some valeems, who happened 
to be our respondents , about the origin of their 
khandan? They said "they did not know". Thus in the 
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absence of any claim from valeems side and in the light 
of Elliot's account , it may be conjectured that valeems 
would have originally Bahlims who might have 
converted into Islam and come to be associated with 
Turkias and Mukeris. 
Similarly kareya was a tribe of Turkia Banjaras 
whose name, at least, suggests its non Muslim origin. 
We found the word kareya again in the form of name 
of a Khandan among Banjaras of Baheri. Like the 
valeems, kareyas do not also know about the origin of 
their khandan. Except these two khandans, no other 
khandan in Baheri is known by tribal name. However, 
our informants identified, when we read out tribal names 
of Turkia and Mukeri Banjaras before them, telis. Teli 
was a tribe of Turkia Banjaras. They informed us that 
"some of the Banjaras in Baheri were telis. But over a 
period of time they have assimilated with other 
Banjaras. And today no body knows them by this name." 
We have also found the words Mughal and Chauhan 
- tribal names of Turkia and Mukeri Banjaras - in the 
form of nickname of some Banjaras in Baheri. For a very 
longer period of time, members of a particular family are 
known by the name of Mughals. However they do not 
know themselves why they are being called so. Similarly 
chauhan is the nickname of few persons and they also 
do not know why they are being called so. All of our 
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informants said that Mughal and chauhan were merely 
khitabs (nicknames) and no khandan of these names 
existed among us. But one of our respondents of 55 
years age told us that "once he visited Tehsil office 
alongwith his I^ana (maternal-grand-father) where one of 
the revenue officials asked my Nana about his caste . 
My Nana told him that he belonged to shaikh chauhan 
biradari". If we ignore Mughal and chauhan because 
these tribal names could not survive in the form of 
khandan, it cannot be denied that some Banjaras of 
Baheri would have belonged to Bahlim, kareya and teli 
tribes of Turkia and Mukeri Banajaras. 
We have also found the word Nayak among the 
Muslim Banjaras of district Bareilly and Pilibhit. It is 
used, first especially by those who are living in rural 
areas, for an elderly and respectable man. Secondly, 
some of the khandans of Bhikaripur (Distt Pilibhit) and 
Dhaura- tanda (Distt. Bareilly) are known as Naikji ka 
khandan (Khandan of a Nayak). Like valeems and 
kareyas, these people too do not know why their 
khandan is being called. Thus in the absence of any 
information from these people and in the presence of 
some names of Banjara tribes, it may rightly be 
speculated that originally Muslim Banjaras of Baheri and 
its neighbouring areas would have belonged to different 
castes and tribes. Initially they might have chosen 
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particular village or villages for their set t lement where 
they would have certainly come under the contact of 
local people. Banjaras' connection with local people 
might be of two kinds. First their relations would be of 
economic in nature. For, they Icnded money to local 
cultivators and bought their produce. Secondly, as Elliot 
has said that "the original stock of Banjaras of Northern 
forests have become much intermixed with other classes, 
and men of all tribes are constantly deserting their 
homes, and joining the Banjaras fraternity,"^ it seems 
to us that either local people would have joined Banjaras 
as their business par tners and servants or they would 
have themselves adopted grain trade as their occupation 
and thus, came to be called Banjaras. 
Not only local people would have joined Banjara 
fraternity, but different tribes of Banjaras could also be 
assumed to have come in social contact with each other 
over a period of time due to their tribal proximity, 
trading relations and inter-settlement migration. On the 
basis of informations supplied to us by our informants, 
it seems to us that after their sedantr izat ion in 
Rohilkhand Division, only individuals or individual 
families and not that of whole tribe migrated from one 
settlement to another. One of our informants of 90 years 
age told us that "My grand-father used to say that his 
father's family migrated here from Neoria-Husainpur. 
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Another has informed us that his great-grand-father 
came to Baheri from sheeshgarh . We are also informed 
that many families of Banjaras in Baheri have long back 
come here from neighbouring localities. When we asked 
them; as to why did Banjaras of these places come to 
Baheri? None of our informant knew the reason. But 
we could speculated that either their migration would be 
due to tribal proximity and similarity or on account of 
economic opportuni t ies . Being located on both Bareilly-
Nainital high way as well as on Kathgodam-Agra and 
Lucknow Railway l ine. Baheri would have been 
preferred by many Banjaras of smaller and remote places 
for their set t lement. 
Social connection among Banjaras of different tribes 
and consequently, their inter-settlement migration seems 
to be confined within a radius of 40 or 50 kms. For 
none of informants knew about Muslim Banjaras of 
Saharanpur and Moradabad in the west and those of 
Gorakhpur and Bahraich in the east. They only knew 
about Banjaras of the district Pilibhit, Bareilly and only 
those of Kemri in the Rampur district and Haldwani of 
the Nainital district. Moreover they said that Banjaras 
of the district Pilibhit, Bareilly and Kemri were closely 
linked with each other and many of them had marital 
alliances too. Whereas the Banjaras of Haldwani were 
called Ladanias { those whose primary occupation was 
of transport ing) and socially ranked below. Thus it 
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appears that all Muslim Banjaras of Rohilkhand division 
(which includes whole of the district Rampur, Moradabad 
and Badaun) were not known to each o ther . 
Consequently, their social relations were confined to 
some tribes which would have sedentrized in a particular 
region. Moreover, all tribes of Banjaras did not seem to 
be of equal status and of similar profession. It may be 
conjectured that tribes of equal status and similar 
occupation would have chosen a particular area for their 
s e t t l e m e n t . In cou r se of the i r s e d e n t r i z a t i o n , 
acculturation and fusion, different tribes of Banjaras 
would have either consciously given up or unconsciously 
forgotten their tribal identity and thus, slowly and 
gradually could have transformed themselves into a large 
groups, called biradri. Somewhere this larger groups 
have adopted new names like Turks and Makrani while 
in other areas they are still known by the names of 
Garhas, jhojas and Banjaras. 
1. Family , Khandan and Biradri: 
Family is the basic unit of social structure among 
Muslim Banjaras of Baheri and its neighbouring areas . 
Banjaras of Baheri, like Banjaras of elsewhere, are 
partriarchal and patrilineal Biradri and thus, the mode 
of residence among them is patrilocal. Members of a 
family live in a house called Ghar, which is distinguished 
into two categories: Mushtarka (Joint) and Ghair 
Mushtarka (non - joint). For analytical purpose we call 
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these Ghars "complex" and "simple" households 
respectively. A simple household is defined as one which 
comprises either nuclear family (a married couple with 
unmarried children) or an incomplete one such as, 
husband and wife. A complex household, on the other 
hand, is consisted of kinsmen other than those forming 
a nuclear family.^ According to this classification, of the 
109 Banjara households covered, 50 are complex and 
59 are simple. 
Con t r a ry to more s imple h o u s e h o l d s among 
respondents , all of our elderly informants reported that 
they were not merely born and brought up but also lived 
for a very longer period of time after their marriage in 
complex households. For them Mushtarka ghar was one 
where adult brothers (both married and unmarried) lived 
together as equal par tners with or without their parents . 
They shared equally in common residence, Choolah 
(kitchen) and property. As an equal partner, every 
brother, especially married one , had a right to break 
away from Mushtarka ghar and establish his own choolah 
or ghair Mushtarka ghar. But such an at tempt, especially 
in a situation when parents had reached to their old age 
and brothers and sisters remained unmarried was 
indicated in society. Indeed, social pressure compelled 
a man to remain with compelled households at least till 
the time when unmarried brothers and sisters got 
married. Similarly, if a man was asked by his father or 
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brothers to establish his own choolah, especially at a 
moment when, in fact, he was in need of their support, 
this action was too opposed in society. Highly respected 
were those who tried to maintain filial and fraternal 
unity and worked in unison for the prest ige and 
prosperi ty of household. When we asked our informants, 
was every ghar Mushtarka? Instead of saying no, they 
said it was cher ished and mostly exi ted among 
prosperous ones . Such a household was liked, according 
to them, because "Allah likes those who struggle not 
only for the welfare of their children but also for the 
well being of their parents , younger bro thers and sisters 
and poor relatives". Moreover, they thought largest 
families promoted prosperity, prestige and security. 
One of our informants Haji Basheer Ahmad (All 
names used in this study are fictitious) aged 82 years 
explained the composition and functioning of his Baba's 
(grand-father) Mushtarka Ghar, He said: 
"My Baba had four sons and t h r e e 
daughters . one of my chacha (Father 's 
brother) and a Phuphi (Father 's sister) 
were elder to my Abba (Father). Younger 
to my father were his another sister and 
brothers . I was elder to my youngest 
phuphi . I was also eldest among my two 
brothers and two sisters. My eldest uncle 
to whom I called Bade-Abba had six 
children, four sons and two daughters . 
One of his sons and a daughter were elder 
to me. Another two uncle had nine 
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children: five sons and four daughters. 
Though my youngest phuphi was younger 
to me and to my two cousins, she was 
married earlier to us at the age of eight 
years. After a year of her marriage, my 
two elder cousins got married. After them, 
it was my turn. And I was married with my 
Bade-Abba's youngest daughter at the age 
of thirteen years. When I reached the age 
of about twenty years and was a father of 
child, my Baba died. Within a year of his 
death, my father and uncles parted away 
among and es tab l i shed the i r own 
c h o o l a h s . My Amma ( g r and -mo the r ) 
preferred to stay with her youngest son". 
"My Baba was respected and obeyed by 
every members of the family. He was 
thought to be symbol of "Ghar ki Izzat" 
(honour of the family). Members of the 
family were known in society by his 
name. No one, including my father and his 
elder brother , dared to quest ion his 
decision if he ever took the decision. 
Nevertheless, he did not interfere in 
matters related with business. He took 
care of the daily needs of the family. 
Bade -Abba and Abba looked after 
agriculture and trade in the town. They 
also managed the wealth of the family and 
took dec is ions where it was to be 
invested. My elder cousin and I alongwith 
two uncles used to go daily for Bharti (the 
word was and is still used for going to 
villages for buying grains). Sometime we 
went to far flung areas and returned home 
after three or four days. We also used to 
go for buying horses from cattle fairs of 
Amritsars, Sargodha (now in Pakistan) and 
other places. We worked together and 
lived a happy and prosperous life." 
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"My Amma was very hard working 
woman. She was the actual incharge of 
household. If any woman of the family 
required something, she had to ask Amma 
who in turn would ask Baba to bring the 
thing. Men did not interfere in matter 
related with marital decision and gift 
exchange, family rites and rituals etc. it 
was my Amma who discussed these issues 
with my Bua (mother) and chachis (Aunts). 
However, it was the decision of Amma 
which usually prevailed. For example, 1 
remember it well that my mother was not 
in favour that I should be married with my 
Bade -abba ' s daughter . She liked my 
Khala's (mother's sister) daughter for me. 
But it could not happen for, my Amma did 
not like it. Newly married women, such as 
mine and my cousin's wife, were not 
consulted in any decision of the family. 
They were asked to he reticent and, even, 
were not allowed to talk to us infront of 
elders of the family. But they could talk 
freely with those who were younger to 
them. Any kind of skirmish among women 
and children was resolved by both my 
Amma and Baba". Haji Basheer ahmad 
bemoaned that such kind of households 
are not found today. Much has changed 
with the change of time." 
Haji Basheer Ahmad is right, for, we have found that 
both structure and functions of Mushtarka ghar have 
undergone many changes. In terms of composition, there 
are three kinds of complex households. First, 19 out of 
50 are those which comprise old parents (in some cases 
only father or mother because one is dead) and their 
one married son, usually youngest, with or without his 
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children. Such kind of households are formed due to 
two reasons. One, parents have only one son among 
their children. And thus, after the marriage of their 
daughter, they stay with their son. Two, when a complex 
household disintegrates, parents usually prefer to live 
with their youngest son and thus, form another complex 
household. In such households, parent ' s authority is 
symbolic. In reality, son acts like head of the family. 
Thus, in terms of composition, such kind of households 
can be said complex but in terms of authority these 
households are simple if we accept that eldest person 
should be the real head of the complex household. 
Secondly, 17 out of 50 are those which consist of 
parents and their children, out of whom only one son 
is married. In such households, father is generally of 
young age and earns and therefore, he really acts as 
head of the family. Remaining 14 are those which are 
composed of members belonging to at lest four 
g e n e r a t i o n s . These households are genera l ly of 
prosperous families and usually include 25 to 30 
members. In such households, father, no matter how old 
he is, or elder brother in the absence of father acts as 
head of the family. 
First kind of complex household generally transforms 
into simple household after the death of parents . But 
within few years the simple household again changes 
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into complex due to marriage of son. While second kind 
of household generally grows larger like that of third 
category which, in fact, disintegrates after reaching to 
four generations. In other words, we can say that when 
third kind of complex household disintegrates it results 
either into that of first category or second category. 
Then first kind of household grows into second and 
second into third type. This is generally the cycle of 
formation and disintegration of complex household 
among Banjaras. However, this cycle can not uniformly 
be applied on all Banjaras households. Generally, 
transformation from simple to complex, growth of 
second type household into that of third type and 
sustainability of complex households seem to be linked 
with income. For we found that numbers of complex 
households increase from lower to higher income 
groups. The Table 5.1 shows the distribution of 
complex households in different income groups. 
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T a b l c - 5 . 1 
Di s tr ibut ion of S imple and C o m p l e x 
H o u s e h o l d s in Different Income Groups 
Income Groups 
(Income per annum) 
0 -20000 
20000 -40000 
40000 -60000 
60000 -80000 
80000 -100000 
100000-Above 
Total 
Simple 
2 
16 
18 
13 
7 
3 
59 
Complex 
1 
5 
7 
13 
14 
10 
50 
Total 
3 
21 
25 
26 
21 
13 
109 
Apparently, the third type of complex household 
seems to be like that of traditional Mushtarka Ghar, 
explained by Haji Basheer Ahmad. But, in reality, it is 
not so. Because many changes have taken place in the 
structure and function of complex households . Foremost 
among these changes is the existence of more than one 
kitchen in almost all 14 large complex households. 
When we ask the heads of such households, why does 
w^  ore than one kitchen exists, despite the fact that you 
have common residence and property? Almost all of 
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them say that it is due to declining authority and 
frequent Skirmishes among women. One of the heads of 
such household HaJL Ka/Zu^ge 68 years, sadly explains 
the affairs in his household - He says; 
"I have six sons and two daughters . All 
are married except two youngest sons. 
One of my grand-daughters and one 
grand-son are also married. Two of my 
eldest sons do business in common. 
While two others have their separate 
shops. One is doctor and another is still 
s t u d y i n g . 1 k e e p i n c o m e from 
agricultural land and spend it on 
collective needs of the family as well as 
on marriages and other ceremonies. 
T h e r e a re t h r e e k i t c h e n s in my 
households. One is shared by me, my 
wife, two unmarried sons and eldest and 
recently married sons while two other 
sons have their s epa ra t e ki tchens . 
However, many things like ghee, oil, 
sugar, vegetable, etc. are commonly 
purchased. Though I do not like this 
arrangement but I had to compromise 
with it. For, it has now become difficult 
to distribute work among all women. 
Everyday there would be conflict among 
them on petty issues if I ask them to 
cook food jointly. Young woman have 
become Azad (free) and /cahi/(lazy). 
They want to serve only their husbands 
and children. They do not want to 
share articles of their jahez (dowry) 
with other women. So in orders to keep 
these jhagdalu (conflicting) and khood-
gharz (selfish) women together, 1 ask 
them to cook their own food. 1 know 
woman can not go beyond control if 
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husband so wishes. But unfortunately 
Nai umarke ladke (boys of young age) 
have become wife and susral centric. 
Instead of promot ing filial and fraternal 
unity, they show greater unity with their 
wives. Even they do many things on the 
advice of their susrals. Mushtarka ghar 
is ideal but it has become too difficult 
to manage it. I know after my death, 
my sons would not live together". 
Haji Kallu's at t i tudes towards women are shared by 
majority of our responden ts . To our question; a re the 
women source of division of complex household? 9 9 out 
of 109 say 'yes' while only 10 say "No". But simply to 
say that only women are responsible for conflicts in and 
disintegration of complex households does not make 
sense. We have observed as well as are informed that 
in almost all large complex households, there are h idden 
conflicts among brothers on issues of sharing income 
and property. In fact, women are made scapegoat for 
such kind of conflicts. We are informed about a complex 
household in which there were three married b ro the r s 
living together with their parents . Eldest two were 
illiterate and had modest business. While the younges t 
was educated. Very soon he succeeded in business and 
earned a lot of money. Being a shrewd pe r son , he 
realised that in near future he would be asked to 
contribute in marriage expenses of his niece. So he 
asked his wife to create conflict in the house. After some 
time, while making a very intelligent excuse of his wife's 
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conflicting attitudes towards members of the family, he 
asked his parents and brothers for the division of 
property". This case indicates that growing individualism, 
business opportunit ies and quest to become rich in a 
short span of time are some of the important factors 
for creating tension in and disintegration of complex 
households. On the other hands, the factors which keep 
complex households intact are of three kinds. One is 
related with the dependence of brothers on each o ther ' s 
support for the protect ion and promotion of their 
business. Second relates with the authority of father. If 
he owns some property on which his sons are dependent 
and asserts his authority, it helps in keeping his married 
sons t o g e t h e r . Thi rd factor re la tes with socia l 
obligations. Generally, married brothers live together 
until the marriage of their younger brothers and sister. 
If any of the married brothers parted away leaving his 
unmarried brothers and sisters either with old parents 
or alone, he is generally looked down upon in society. 
Despite bickerings, skirmishes and conflicts in 
complex households, most of our respondents favour it. 
In response to our question 'what kind of household 
would they prefer?, majority of them - 87 out of 109 
- say complex - while only 22 show their preference for 
simple househo ld . All those who favour s imple 
household are of young age between 40 to 45 years. 
Thus joint living -is still valued among most of the 
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Banjaras. Even those brothers who live in simple 
households not only display their unity but also 
cooperate each other at the time of social ceremonies 
and in a situation of socio-economic crisis. 
Khandan: 
Those families which are patrilineally related with 
each other constitute a khandan. Sometime the word 
kunba is also used for khandan. However there is a 
distinction between two. While the word khandan is 
specifically used for consanguineous kins, the word 
kunba is used for both affinal and agnatic kins. Thus, 
the former indicates ties of consanguinity while the latter 
refers to ties of affinity and consanguinity. 
All of our informants and 80 respondents know the 
names of their khandans. Though remaining 29 
respondents do not know the names of their khandans , 
yet they have notion of it. The names of khandans 
which arc supplied both by informants and respondents 
are as follows: Mahion-wale, Mandi-wale, Gud wale, 
Aaloo wale, Sheera wale, A wale, jamait wale, 
chandu wale, Bungle wale, bhandsari wale, and 
padhan, sidwai, Badi Dukan, Valeem and Kareya 
khandans. Among these khandan some are named after 
the names of male person. For example Alii wale 
(people who believed to be descendants of a person 
called AH). We were told by an informant of this 
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khandan that Ali was nei ther a mythical person nor a 
person of antiquity. He was, indeed, great, grand-father 
of our informant. While other khandans seem to be 
named after the name of a t rade with which some of 
their elders were associated. For example, Aaloo wale, 
Shura wale, Gud Wale etc. whose elders were said to 
be associated with the t rade of pota to , molases and 
jaggery respectively. In other cases , khandans are named 
due to some characteristics like Mahlon wale (who are 
said to have first built their pucca houses) or Bhandsali 
wale (who are said to be known for hoarding). These 
khandans do not have long history. For neither our 
informants nor respondents could trace their l ineage 
beyond four generations. In some cases they even could 
not tell why their khandans are called by a particular 
names . 
However, all of our informants reported that usually 
families of a khandan lived in close proximity, giving the 
impression of a corporate body. Members of a khandan 
coopera ted with each other in matters related with 
marriage and death. They also helped the poors of their 
khandan. Many of them had business par tnership too . 
If any kind of conflict took place between two members 
or among members of a khandan, the matter was usually 
taken to eldest member of a khandan for its resolution. 
Very often khandan pancha{;at was called for resolving 
matrimonial and property related and other conflicts. 
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Unity of a khandan was vigorously displayed either at 
the time of joy and sorrow or when any members of a 
khandan was humiliated or physically at tacked by an 
"outsider" (that is a person or persons of another 
khandan). At that moment of time even marital relations 
between two warring khandans could not prevent 
members from rallying behind their khandans . 
K h a n d a n t i e s a re still seem i m p o r t a n t and 
supportive. In response to our question - has your 
khandan ever helped you? - ma jo r i ty of the 
respondents, 76 out of 109 , say "Yes" while 33 say 'No' . 
Out of those who say "yes", 57 say the help is only 
confined to social issues while for remaining 19, the 
help is of all kinds socio-economic and political. Though 
the importance of khandan as a helping agency is still 
persisting, yet its efficacy could not remain as much as 
it was in the past . For, 86 respondents say it has 
declined while 23 say it is not. Thus majority of the 
respondents can be said to be of opinion that first, 
khandan's support is mostly confined to social issues. 
And secondly, its efficacy could not remain as much as 
it was in past . 
Why khandan could not remain or effective as it was 
in the past? We have got different kinds of answers 
of this question. Some of the commonly shared views 
are as follows: 
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(i) Instead of "blood", that is blood relatives, wealth 
has become/or is becoming important for social 
relations. Some of our informants and respondents . 
Satirically put "Aaj ke Zamane Mein Maya Maan 
Hogai Aur Khoon Pani" (In today 's world wealth 
has become mother while blood is transformed into 
water). By saying this they mean first, that there 
is growing tendency among people to have more 
closer relations with those who belong to their 
class and not with their khandanis (people of 
khandan). In many cases, even two brothers of 
unequal economic status do not have pleasant 
social relations. Indeed, poors are generally, if not 
neglected, ignored. Secondly, they mean that 
p rope r ty related conflicts have become very 
common. Such conflicts usually take the form of 
violence. Instead of going to elders of the khandan 
or calling khandan panchayat , in many cases, not 
in all, even uncle and nephew fight publicly and 
thus, undermine the unity of khandan. 
(ii) Khandan unity is also undermined by growing 
impor tance of business and friendship circle. 
Today, friends and business par tners are seen more 
helpful than khandanis. 
(iii) Lastly, people are showing greater unity with their 
SusraJ (wife's parental house) than with their 
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khandan. Very often solas (wife's brothers) and 
Mamus (maternal-uncles) are called for help if one 
is in conflict with his khandanis. 
Contrary to the growing feeling of declining efficacy 
of khandan, our data show that many still see it as an 
agency of social cooperat ion. They say that irrespective 
of changes which have taken place in khandan, 
khandanis usually cooperate with each other at the time 
of social ceremonies. If any of the khandanis does not 
have good terms with others , he is generally pursued for 
par t ic ipat ion in social ceremonies . More than social 
ceremonies , khandanis show much more cooperation at 
the time of death or any kind of unprecedented incident 
or emergency. In many cases, not in all, poors of a 
khandan are also helped by way of giving them gifts, 
Qarz (Loan) and Zakat (charity). There are also some 
examples , as we will see in the next chapter, where 
khandanis are not merely business par tners but also 
help each other in business. 
Apar t from social c e r emon ie s and emergency 
si tuation, khandan unity is displayed at the time of 
Municipal board's election. Generally forgetting their 
internal differences, khandanis support their candidates 
in elect ion. If sometime two persons of same khandan 
try to contest election from same ward, one of them is 
pursued to withdraw. Indeed, politics keeps both 
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khandan loyalties and differences between two or more 
khandans alive. 
Biradri: 
We have shown in our second chapter that contrary 
to popular belief, Indian Muslims are plural and stratified 
community. Indeed, innumerable, known and unknown 
heredi tary, hierarchical, endogamous and occupational 
groups exist among them. Words like biradri, zat and 
Qoum are interchangeably used for such "caste like" 
groups . Among the Muslim Banjaras of Baheri and its 
neghbouring areas, the word biradri is more frequently 
used. Banjaras call members of their biradri "Bhai\^ya 
Band" (that means brother) . Both our informants and 
responden ts understood biradri as a social group, that 
consisted of those whose ancestral occupation was 
common and among whom marital alliance could be 
ar ranged. Every biradri, according to them, is higher and 
lower to one another in local social structure. A biradri 
is known for its pesha (occupation) and Riti Riwaj 
(customs and traditions). It has its shanakht (identity). 
Maqam (social s ta tus) and sense of Bhai-chari 
(brotherhoodness) . Despite of their belief in the equality 
of all Muslims, they justify existence of biradri and 
pract ice of endogamy in terms of kufw.'' 
While sharing these views, one of our elderly 
informants saith jhamman proudly said: 
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"Our Bhaiyya-Band lived in twenty 
villages and towns of the districts 
Rampur, Bareilly, Pilibhit and Naini Tal. 
Except the Banjaras of these twenty 
locali t ies, we did not know other 
Muslim Banjaras. We were Meccai 
shaikh and our occupation was Ghalle 
ki Tijarat (grain trade). It was due to 
our trade that we came to be called 
here Banjaras.^ We claimed our social 
status next to those of sayyids. In fact, 
sayyids came to stay among us.^ We did 
not go for help to anyone. Rather 
peop le of all b i radr i s -Hindus and 
Muslims - came to our doorsteps for 
asking charity and financial help. We 
had cordial relations with all. Even 
zamindars and Angrez (Bri t ishers) 
sought our help. We did not allow our 
women to marry with a man of Ghair 
(other) biradri. However, sometime we 
could accept women of other biradri." 
When we asked our informants, about the biradri 
panchayat or association, they said we had panchayats 
of particular town or village but not that of whole 
biradri . But local panchayat was not very effective as 
sometime its decisions were not abided by all. However, 
an at tempt was made in 1946 to form an association 
for the purpose of bringing all Banjaras together and 
in order to promote social reform in the biradri. But 
the association could not survive due to internal 
conflicts. Besides internal conflict, we are informed, 
illiteracy and overwhelming concern with business 
prevented Banjaras from forming any association. 
283 
Contrary to our elderly informants, many young 
informants and respondents think that their birardri is 
not too small to be confined within twenty localities of 
four districts. Indeed they say we are large biradri but 
are not known like Ansaris, Qureshis and other Muslim 
biradris because we do not have common biradri name. 
We are informed that such kind of thinking emerged 
due to three reasons . (A) In course of their business 
tr ips, some Banjaras of Baheri come across with 
Banjaras of other places. They have developed business 
and social connec t ion with those of S a h a r a n p u r , 
Moradabad and Badli tanda in the west and Bahraich 
in the east . (B) once in 1979, some Mukeris of eas tern 
U.p. visited Haldwani to organize Banjaras of this 
region. They also distributed copies of Mukeri Noma to 
propagate Meccai origin of the biradri. But nei ther the 
attempt could succeed in organizing Banjaras, nor it left 
any meaningful impact. However, some young educated 
people came to know that Mukeris are originally 
Banjaras but only one youth preferred to write Makrani 
as his surname. (C) The last and most important factor 
which promotes horizontal consciousness of the biradri 
among Banjaras is the growing political compet i t ion 
among biradris. During the time of local elect ions, 
different biradris generally ridicule each other. Since 
Banjaras are dominant community, they are often 
pejoratively said to be small, illiterate and unknown 
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biradri. Reacting to this , Banjaras claim themselves to 
be large, prosperous , religious and trading community 
These pejorative remarks and counter remarks, however, 
are only confined ei ther in private discussion or during 
the time of election. In normal time, biradris have 
cordial relations. 
It is generally being observed by many sociologists 
that economic prosperi ty among occupational groups of 
Muslims promotes tendency to adopt persianized and 
arabized names for their biradris in order to , first, 
establish their origin outside India and second, to claim 
higher social status.^° But this is not the case with 
Banjaras of this region. Inspite of growing prosper i ty , 
horizontal consciousness of the biradri and political 
awareness among them, neither they have a t tempted to 
collectively adopt any new name for the biradri nor the 
notion of being Meccai shaikh is shared by all 
respondents.^^ In response to our question - what is the 
name of your biradris - 84 out of 109 say "Banjara" 
while 11 "say" Siddiqui shaikh". And only 14 say they 
are Meccai shaikh. To our next question by what name 
your biradri is known in the area - all of them say "by 
the name of "Banjaras". 
We have also found change in their claim of social 
status in local hierarchy. We have given four choices 
to our respondents for ranking status of their biradri . 
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These choices are as follows: i. Below sayyids but above 
kha, ii. Below sayyids and khan but above all Muslims 
biradris, iii. Below sayyids, khan, Ansaris and Qureshis 
and iv. Above all. 
55 prefer first choice while 46 are in favour of 
second. And only 8 prefer last choice. Those who say 
their status is above sayyids qualify their response by 
saying that religiously sayyids are superior to us but in 
worldly affairs we are above them. There are about 38 
percent respondents who rank their biradri below sayyids 
and khan. This is contrary to our elderly informants who 
ranked their social status next to sayyids only. Why this 
kind of change has taken place. Why the notion of being 
Meccai shaikh is not further s t regnthened. 
We think it is because of the absence of biradri 
a s soc i a t i on and d o m i n a n t s ta tus of t h e b i ra rd i . 
Genera l ly , biradri or cas te a s soc ia t ions play an 
important role in propagat ing "noble" or "dignified" 
origin of the biradri or incollectively adopting new name 
in order to claim higher social status. This happened 
among Mukeris who organized themselves and adopted 
the name Makrani for their biradri. Contrary to Mukeris, 
neither the Banjaras of this region could retain their 
panchaya t system nor could they still form any 
association. Thus the absence of biradri association 
seem to be important factor which would have prevented 
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the "oral" tradition or notion of being Meccai shaikh 
from percolating through generations. Therefore only 
few individuals remained who call themselves Meccai 
shaikh or Siddiqui shaikh. Similarly, we think, the nation 
of being next to sayyids in social hierarchy is not 
survived among all Banjaras. 
Apart from propagat ing or claiming higher social 
status, caste associations are formed to protect and 
promote socio-economic and political interests Banjaras 
of Baheri do not appear to have such kind of need. They 
are dominant community and do not face any kind of 
stiff competit ion from other Muslim biradris. Indeed, in 
recent past, especially from 1960s they have grown 
much faster in economy, education, living standard etc. 
than other Muslim biradris. We asked our respondents 
about the rank of their biradri in economic hierarchy 82 
respondents rank it above all Muslim biradris but below 
Hindus.^2 While 27 rank it above all - that is even above 
Hindus. Thus, it seems to us that dominant status of 
Banjaras would not have driven them to form biradri 
association for either claiming higher social status or 
to protect socio-economic and political interest . 
Near absence of middle class and internal conflicts 
among them seem to be other factors which prevented 
them from forming biradri association. Recently some 
people got modern education and few of them are in 
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government services and white collar occupat ion. These 
people are so few who could be counted on finger tips. 
They wish to form biradri association. But cannot do so 
because of internal conflicts and jealousy. Once in 
1986 , some of them had tried to organize Banjaras for 
bringing reform in marr iage related customs and 
traditions. But could not succeed. Indeed, Banjaras are 
conscious of the fact that personal competit ion and 
jealously, absence of biradri association and lack of 
educa t ion p reven ted their biradri from achieving 
"desirable success". Inspite of that they could not initiate 
any collective action towards further improving the 
stating of their biradri. The serve of biradri solidarity 
among them exists only in relation to other biradri. 
Internally they are divided people . 
2 . Marriage , Dowry and Divorce: 
Ear l ie r we have said t h a t B a n j a r a s were 
endogamous. They did not allow woman to marry with 
a man of other biradri. Conversely, a man was allowed 
to do so in some especial circumstances. While their 
endogamous circle was spread over to Banjara 
localities of district Bareilly. Pilibhit and a town of 
Rampur district called Kemri, they generally preferred 
to marry within their own town. They believed in further 
cementing kinship relation through marital alliances and 
therefore, preferred to marry within Khurd and among 
relatives. Marriage with mother ' s bro ther ' s daughter 
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(MBD), Mother ' s sister 's daughter and son (MZD and S), 
Father ' s s is ter 's son (FZS) and Father 's b ro ther ' s son 
and daughter (FBS and D) was usually preferred. It is 
to be noted that, marriage with FZD or MBS was not 
allowed. Nor was Badla marriage (means if A marries 
with the sister of B, B is to marry with the sister of 
A) allowed. Thus asymmetrical relation between families 
which gave women and those which received them 
appear to be exist among them. Though marriage with 
b ro ther ' s wife's sister was allowed, such kind of 
marriages were rare. Marriage with deceased wife's 
y o u n g e r s i s t e r or deceased b r o t h e r ' s wife was 
encouraged. Marriage of a widow, widower and divorcee 
was also encouraged. In fact, Banjaras did not like any 
person of marriageable age to remain unmarried. Six of 
our elderly informants married second time after the 
death of their wives. Generally a widower could marry 
either with a widow or divorced women. Monogamy was 
the rule, Nevertheless polygyny was prevalent among 
them. Divorce was allowed but thought to be most 
atrocious act. Sometimes, we are informed, incident of 
divorce resulted into violence between two families. 
Due to the prevalence of large complex households 
and strong inclination of parents to marry all their 
children before they die, marriages were arranged as 
soon as children attain puberty or even before it. Child 
marriage was normal practice. It appeared from the 
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informations supplied to us by our informants that 
practice of child marriage reached to its height during 
1928-30 - the time of Sarda Bill. Except one , none of 
our informants knew exactly what for Sarda Bill was. 
They thought the government was going to impose some 
kar (tax or ban) on marriages. Therefore, people 
preferred to marry their children as quickly as possible. 
One of our informants who still remembers the year 
of his marriage told us " I was married at the age of 
nine in the year 1 9 2 8 . Those were horrifying days. As 
there was fear of Government , so Nikah was performed 
in the night. Hundreds of marriages were solemnized in 
a night".^2 
Biyah or shadi (marriage) was preceded by a 
ceremony called Magni or Sagai (engagement). In fact 
this ceremony was meant for fixing the date of marriage. 
Because of child marriage, bride did not go to her susral 
(in - law's house) at the time of marriage. After some 
years of marriage, when bride reached to the age of 
15 or 16 and groom to the age of 18 or more than that 
years, Gauna (effective marriage) took place. After 
staying with her husband for one or two weeks, she 
again came back to her parents home. Few months or 
even years after gauna, another ceremony called Rauna 
was organized. This heralded permanent departure of 
bride from her parental home to her in-lows' home. 
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Nikah was performed in Islamic way. Nonetheless, 
many customs and rituals were observed on the occasion 
of marr iage. Three days before the wedding, a paste of 
turmeric and oil was rubbed on the whole body of groom 
and he was prevented from moving outside the home. 
He wore Hansli (silver ring) around his neck. On the 
eve of the wedding day called Mandah, seven pitchers 
were filled up with Gulgula (sweet oiled bread) which 
were distributed among relatives and poors . Whole night 
women sang Geets (songs). 
In the morning of wedding day, groom was given 
bath by his sisters and wives of his bro thers . They 
brought water for bath from seven wells. While pouring 
water on bridegroom, they sang Geets. After the bath 
groom wore new clothes made for him by his in-laws and 
Sahra (flowers garlands) prepared by his Bahnoi (sister's 
husband). After the Sahra ceremony, relatives and 
friends presented neota (money gifts) which was noted 
down for reciprocating latter on. Before the departure 
of Barat (marriage procession), groom was offered 
sweet and paan by his sisters, while his Bhabis (brothers' 
wives) applied surma in his eyes. He was taken into lap 
by his Bahnoi, who helped him climb on the back of 
the horse . When marriage processions reached at bride's 
home, they were given warm welcome. An elderly and 
responsible person called Kajaiti from groom's side 
handed over a box containing jewelry, things of make-
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up and clothes made by groom's parents for bride to 
the Kajaiti from bride's side. Latter on these items were 
displayed among women. 
After having food, which used to be simple, groom's 
party asked bride's relatives to arrange for Nikah. A 
plough, decorated with leaves of mango and peepal 
t rees , was erected. Moulvi was called to perform Nikah. 
After that chooharas (dry dates) were distributed among 
people . Latter on bride's relatives presented joodas 
(stiched and non-stiched clothes) to the relatives of 
groom. Then groom's kajaiti was asked to distribute 
kharcha (payments for stiching clothes, cooking food, 
and Haq (right) of sweeper, washerman, mali, Dai etc . 
After that groom was taken inside the home where 
ceremony of salami took place. He was presented gifts 
by women from bride's side. At the end of wedding jahez 
(dowry) was displayed and handed over to groom's party. 
Generally, dowry consisted of some furniture, utensils 
and clothes and jewelry for bride. If bi-cycle and wrist 
watch were given in dowry, it was thought fabulous. Next 
day, ceremony of walima ( in which hundreds of relatives 
were invited for food) was arranged by groom's parents . 
There were no specific customs for bride except 
that a day before wedding her Bhabi and friends applied 
Menhdi on her hands and feet. She was asked to be 
ret icent . Indeed, she was made Dulhan (bride) after the 
coming of barat because she could only wear those 
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choodis (bangles), jewelry, and suhar ka jooda (red 
colour clothes) which were presented by her in laws. 
Despite of all these ceremonies, our informants 
thought marriage was very simple. No one felt it 
financially burdensome. Indeed, the custom of present ing 
kharcha made marriage expenses almost equal for both 
the parties. 
Both continuity and change in marriage prac t ices 
can be observed among Banjaras of today. While 
marriage with FZD or MBS or Badla marriage is still not 
allowed, changes have taken place in m a r r i a g e 
preference. 
Like elderly informants, majority of respondents - 97 
out of 109 - strongly believe in endogamy. They think 
exogamy, first, spoils biradri culture and second, c rea tes 
problems in conjugal adjustment. So it should be 
discouraged. While they favour endogamy, they do not 
appear, unlike our elderly informants, to believe in 
further cementing existing kinship ties through marital 
alliance. Due to economic improvement, educational 
development and emerging class consciousness, a s t rong 
inclination has cropped up among them towards creat ing 
new social relations through marriages. Instead of 
preferring khandan and relatives, more and more people 
appear to prefer marital alliances with those who belong 
to their class. This trend is reflected in changing choice 
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of marriages over three generat ions. We have got 4 6 4 
marriage in three gene ra t i ons . 109 each among 
respondents (second generation) and their fathers ( first 
generation) while 246 among their children younger 
brothers and sisters (Third generation). The place of 
marriage in three generat ions is set out in t ab le -5 .2 . 
Tabic - 5 . 2 
Marriages in Three G e n e r a t i o n s 
Place of Marriage First Second Third 
Generation Generation Generation 
I. Khandan 
II. Outside khandan but among relatives 
HI. Outside khandan and relatives 
but within town and biradri 
IV. Outside town but in biradri 
V. Outside biradri but within town 
VI. Outside biradri and town 
Total 109 109 246 
If we combine first two kinds of marriages together , 
it can be observed from table -5 .2 , that numbers of such 
marriages are more in third generation than first and 
second genera t ion . But the p e r c e n t a g e of t h e s e 
marriages is consistently declining. It is 6 5 . 1 3 percent , 
59 .63 percent and 4 6 . 8 6 percent in three genera t ions 
respectively. Conversely the percentage of third kind of 
26 
39 
32 
11 
00 
1 
20 
39 
45 
5 
00 
00 
31 
72 
129 
8 
1 
5 
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marriages is consistently rising from 29 percent (in first 
g e n e r a t i o n ) t h r o u g h 4 1 . 2 8 p e r c e n t (in s e c o n d 
generat ion) to 52 .4 percent (in third generation). And 
this is due to increasing socio-economic consideration 
in arranging marriages. 
Similarly, the percentage of fourth kin of marriages 
is also declining. It is 10 percent , 4 .5 percent and 3.2 
percent in three generat ions respectively. It seems that 
consis tent decline in such marriages is due to emergence 
of socio-economic gap between Banjaras of Baheri and 
those of other localities in district Bareilly and Pilibhit. 
Earlier we have said that Baheri, due to its strategic 
location and administrative status, has grown much 
faster than other localities of Banjaras. Consequently 
Banjaras of Baheri have also improved their socio-
e c o n o m i c s ta tus . They consider themselves more 
urbanised and more cultured than other Banjaras. And 
hence , they usually do not prefer to marry in small 
villages and towns. If such marriages take place, we are 
informed, it is due to social compulsion and poverty. 
Soc io-economic considerat ions prevent Banjaras of 
Baheri from marriage with those living in small towns 
and villages, on the one hand, on the other hand it leads 
some to marry with those Banjaras with whom earlier 
marital alliances were not made. For example, some 
Banjaras of Baheri have now marital alliances with those 
of Haldwani where families of Banjaras are educated and 
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p r o s p e r o u s . Moreover they are urbanised. Besides 
Haldwani, we are informed, that three Banjaras of 
Baheri have got married among those of Moradabad, 
Badli tanda and Makranis living in the city Bareilly.^^ 
Do these marr iage cases indicate enlargement of 
endogamous circle? Partly "yes" and partly "no". If we 
compare with earlier situation when Banjaras of Baheri 
did no make marital alliances with those of Haldwani, 
Moradabad and Badli tanda, it can be said enlargement 
of endogamous circle. But this enlargement is only for 
men. For, till now Banjaras of Baheri have not married 
their women with those of Haldwani and other places. 
So it can not be said complete en largement of 
endogamous circle. 
We have said earlier that 97 out of 109 respondents 
strongly believe in endogamy. While 12, about 11 
percent , respondent are not against exogamy. Three 
main arguments are given by our respondents in favour 
of exogamy one is related with religious belief. Since 
all Muslims are equal, they say, so those should not be 
any discrimination in marriages. Another argument is 
that exogamy should be promoted because it helps in 
enlarging socio-economic network. And the last one is 
related with the emerging problems in marriages of poor 
girls. We have found the reflection of these arguments 
in the growing incidence of exogamous marriages. 
Though we have only six cases of exogamous marriage 
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in third generat ion, yet, we are informed, there are 
about 35 cases of such marriages in the town. Most of 
these cases are of prosperous famihes whose boys, due 
to their education and occupation, preferred to marry 
in Delhi, Rampur, Bijnore, Lucknow and other cities. 
However, no woman of these famihes is married outside 
biradri. Conversely, there are six or seven cases of poor 
girls, who due to finding it difficult to marry within 
biradri, are married outside biradri. Despite growing 
incidence of exogamous marriages either due to privilege 
or compulsion, dominant view is in favour of endogamy. 
Apart from marriage preference, changes have taken 
place in age at marriage and marriage related customs 
and ceremonies. Age at marriage for girls now range 
between 19 to 30 years and for boys between 24 to 32 
years. However the ideal age of marriage for girls is 22 
while for boy it is 28 years. Age at marriage has 
increased due to three reasons. One is related with the 
consideration that before marriage a boy must start 
earning himself. Today more than family background, 
earning capability of a boy and the nature of his 
occupation is considered strongly before sending or 
accepting marriage proposal . Two, people now find it 
difficult to get "desirable" groom or bride easily. So in 
search of such a life partner, age at marriage usually 
increases. Three , sometime desirable par tner is found 
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easily, but marriage is delayed due to lack of finances 
for marriage expenses. 
As the age at marriage has increased, so ceremonies 
of Gauna and Rauna disappeared. Now bride moves to 
her in-laws' home at the time of marriage. For a month 
or two, she keeps going to her susral and coming to 
Maika daily or at alternate day. After this irregular 
phase , she starts living regularly in her susral. Many 
other customs like keeping plough at the time of Nikah, 
filling up seven pitchers with gulglas, wearing of hansli 
by groom, bringing water from seven wells for the bath 
of groom, singing geets etc are no longer observed. 
Indeed many earlier customs have either disappeared or 
modified. But at the same time new customs are added. 
Process of Islamization^'^ and conscious or unconscious 
efforts to display oneself as more Ashrafized^^ seem 
to be reasons for the disappearance of earlier customs 
while modernity and consumerism appears to be reasons 
for the addition of new customs. For example gulglas 
are still prepared and distributed among relatives. There 
are not kept in pitchars. Women from groom's side take 
them to bride's home where food is arranged for them. 
Unlike past, things for ubtaln (rubbing body with 
turmeric paste) are send for bride five days before 
wedding. She is asked to remain in seclusion and offered 
only light food. In some families, beautician is send by 
groom's family for the make-up of bride. Similarly, a day 
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before wedding, thing for ubtan for groom come from 
bride 's side. 
P r o c e s s e s of I s l amiza t i on , Ash ra f i za t i on and 
modernity load people to arrange sermons of a Moulvi, 
Mushaira (assembly of poets) and Mahfil-e-Qawwali or 
Music programme on the eve of wedding or next day 
of it. A poet is generally asked to write and recite 
sahra. Bahnoi prepares flower garlands and bring it 
alongwith music band and his friends and relatives. 
Refreshment is served to them. Not only the cost of 
flower garlands and music band is borne by groom's 
p a r e n t s , they also p r e s e n t gifts to their damad 
(daughter 's husband) for bringing sahra. Besides many 
other ceremonies have also emerged which contributed 
in the rise of marriage expenses . Therefore many people 
are against these ceremonies . But they are forced to 
observe them due to status considerations. Once in 
1 9 8 6 , we are informed, that an attempt was made to 
oppose the practice of gulgula, playing music band, use 
of fire crackers and growing expenditure on marr iage. 
But it could not succeed. And today large number of 
people do not merely ar range music band and fire 
crackers, of course against the wishes of their elders, 
but they also dance and display fire arms in marriage 
procession. 
Consumerism has become most apparent in the 
ceremonies of Magni (engagement) and giving of dowry. 
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The ceremony of engagement is usually held before a 
year of marriage. It is no longer thought as a ceremony 
for fixing marriage da te . Rather it is being arranged for 
cementing marriage proposal . Abut 75 to 100 guests are 
invited on this occasion. Sumptuous food is p repared . 
Grooms' parents bring costly clothes, jewelry and items 
of cosmetic for bride as well as sweets and fruits which 
are latter on, distributed among the relatives of bride. 
Bride's family also presents clothes and gifts to groom. 
A quintal or half good quality rice called seeda alongwith 
Rs. 1000 to 5000 are given to groom's pa ren t s . Seeda 
alongwith Rs. 25 or 51 or 101 is also given to the 
relatives of groom. The ceremony has become costly for 
both families but more to bride's family. We are informed 
that usually Rs. 5 0 0 0 to Rs. 2 5 0 0 0 , depending upon 
economic status, are spent on the ceremony. In the time 
between engagement and wedding and even after a year 
of wedding, groom's parents and relative are frequently 
invited and treated warmly. 
Though food on wedding day and in walima 
ceremony is still simple in comparison to food of 
engagement, the cost of these foods has become 
enormous due to invitation to large numbers of people . 
Bride's parents invite about 200 to 350 people from 
groom's side and 4 0 0 to 600 their own relatives and 
friends. Similarly about 200 to 1000 guests, depending 
upon economic status, are invited in Walima ceremony. 
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The cost of these food range between Rs. 1000 to 
50000. 
Dowry has made marriage too expensive. It consists 
of costly clothes for groom, his parents and relatives, 
luxury furniture, untensils and crockery of copper bronze 
and china clay, e lect r ic app l iances , Refrigerator, 
Television, washing machine , cooler, electric fan, 
scooter etc. Besides, many pieces of quilts, bed sheets, 
pillow, mattresses , decorative items and large number of 
clothes brides are also given in dowry. Though cash is 
not given nor any direct demand of it is made, 
expectations are always there for dowry. Some of our 
respondents and young informants report that very often 
excuses are made for expressing hidden desire for 
particular item or items in dowry. Moreover, the 
tendency of expressing hidden desire for dowry is 
increasing day by day. Therefore, 85 out of 109 
respondents , mostly belonging to Rs. 6 0 0 0 0 to 100000 
per annum income groups, say that marriage of girl has 
become burdensome. While 24 respondents , belonging 
either to lowest or highest income group, do not think 
so. 
Generally expenditure on marriage of girl is about 
4 0 0 0 0 to 5 0 0 0 0 among those whose annual income is 
upto Rs. 4 0 0 0 0 while it is about 3 lakh or more among 
those whose annual income is above 1 lakh. Middle 
income groups with an annual income above Rs. 40000 
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and below Rs. 10000 spend Rs. One and half lakh to 
two lakh. Thus we found that generally expenditure on 
marr iage of a girl is more than annual income. 
Therefore , in some cases, we have been informed, 
people have taken loan or sold their valuables for the 
marriage of their daughters. 
Not only marriage of a girl has become burdensome 
but the expenditure on a boy's marriage has also gone 
up. Rs. 2 5 0 0 0 to 30000 are generally spent in lower 
income group while people of higher income groups 
spend between two lakh to two and half lakh. Among 
t h e p e o p l e of middle i n c o m e g r o u p s , ave rage 
expendi ture is between Rs. 7 5 0 0 0 to 150000 . The 
expendi ture on boy's marriage has increased due to 
three reasons . One, groom's paren ts present costly 
clothes and jewelry to bride. Second, they are to pay 
{kharcha) for tents, crockery, decorat ion and cooking of 
food at bride 's home on the day of wedding. Since the 
cost of these items has gone up , the expenditure on 
pay 's marriage has increased. Third, the cost of Walima 
food has also become enormous due to invitation to 
large numbers of relatives and friends. Therefore, 
marriage has become costly for both families but more 
to the family of bride. 
Like elderly informants, all the respondents thought 
divorce is most atrocious and shameful act. Nevertheless 
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it occurs. We find 5 cases (4.5 percent) of divorce in 
first generat ion, 3 cases (2.75 percent) in second 
gene ra t ion and 6 cases (2 .84 percen t ) in third 
generat ion. Income group-wise distribution of device 
cases is set out in Table-5 .3 . 
Table-5.3 
Income Group-wise Distribution of Divorce Cases 
Income Groups 
Upto - 20000 
20000 - 40000 
40000-60000 
60000 - 80000 
80000-100000 
100000-Above 
Total 
F.Generation 
1 
3 
X 
1 
X 
X 
05 
S.Generation 
1 
X 
1 
X 
X 
1 
03 
T.Generation 
1 
1 
3 
X 
1 
X 
06 
It can be observed from table No. 5.3 that cases 
of divorce exist in almost all income groups. However 
it is the first three income groups which have more cases 
of divorce e.g. 4 out of 5 in first generat ion, 2 out 
of 3 in second generation and 4 out of 6 in third 
generat ion. Secondly, the percentage of divorce cases 
has come down from 4 .5 percent in first generat ion to 
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2 .75 percent and 2 .81 percent in second and third 
gene ra t ion respectively. Growing consciousness of 
Islamic great tradition and increasing amount of Mahar 
are cited two major reasons for bringing down divorce 
percentage . Among Banjaras, Mahar is not settled before 
marriage rather at the time of Nikah. We are informed 
that Rs. 4 0 0 0 0 - 5 0 0 0 0 Mahar is usually settled in first 
three income groups. While in the fourth and fifth 
income groups, Amount of Mahar ranges between Rs. 
7 5 0 0 0 to 1 0 0 0 0 0 . And in the highest income group, it 
is fixed between rupees one and half lakh to two lakhs. 
We have been informed that generally amount of Mahar 
varies according to cost of dowry. Differed Mahar is 
settled among Banjaras which, alongwith items of dowry 
is to be paid at the time of divorce. Due to the increase 
in dowry and fixing the Mahar at higher level, the 
tendency to divorce wife is minimised. It can also be 
inferred that despite of its many negative aspects, dowry 
has proved to be positive in lowering down divorce 
percentage . 
Among the various causes of divorce, economic 
disadvantages seem to be major one. Therefore, more 
cases of divorce are in first three income groups. 
Besides, we found infertility of woman, impotency of 
husband and frequent skirmishes in house etc. as other 
causes of divorce. One of our respondents, who runs tea 
shop and earns about Rs. 30000 per annum, divorced 
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his wife after three years of marriage due to her 
infertility. Then he married second time. And incidently 
the second wife proved to be infertile. While he kept 
his second wife, he again remarried with his earlier 
wife.^^ And his time she proved to be fertile. In another 
case of divorce in third generat ion, a man of middle 
income group was married with his own relative. The 
wife kept coming to her susral for a week. After a week, 
she refused to go. When she was pressed to reveal the 
reason, she told to her bhabis about the impotency of 
her husband. Then the husband was pressurized to 
divorce his wife. And thus, divorce occurred. In another 
case of a second generation, a reputed and prosperous 
man divorced his wife due to her ill-mannered behaviour 
towards his mother, brothers and sisters. 
Remarriage, either after divorce or of a widow or 
widower, is normal phenomenon. In fact, we do not find 
any divorced woman who remained unmarried. Similarly, 
we have been informed that widow or widower of 
marriageable age can easily get married if they wish. 
There are about 10 cases of widower of the age 50 
years or more who have married with women of other 
biradris due to finding it difficult to get women in their 
own biradri. So a widow and divorce woman does not 
have any problem to be married again if she wishes. 
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3 . Educat ion: 
We have said earlier that Banjaras were generally 
illiterate except some who could read and write Urdu. 
And very few among them had primary level education. 
Therefore we found only one of our elderly informants 
having primary level education and only three could read 
and write urdu. But the level of education has increased 
among Banjaras over a period of t ime. Economic 
improvements appear to have led them towards raising 
their socio-educational level. Thus in recent past trend 
of being educated has increased both among men and 
women. Increasing trend of education can be observed 
by both having a comparative look on level of education 
in three generat ions as well as in the responses of 
respondents to our education related question. We have 
set out educational data of three generat ions in Table-
5.4. 
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Table - 5.4 
Educational Level in Three - Generations 
UenasBn 
Male 
Fist 
Female 
Male 
Second 
Female 
Male 
Third 
Female 
Rferafe 
64 
105 
39 
83 
17 
35 
Liasfe 
30 
3 
15 
11 
11 
7 
Hmay 
8 
1 
10 
9 
24 
33 
Manoaon 
3 
-
10 
4 
29 
23 
Wii! 
2 
-
19 
2 
15 
6 
uaoiEKn 
1 
-
8 
-
8 
3 
Hxt 
GradualiQn 
-
-
3 
-
3 
1 
mesaaro 
1 
-
5 
-
2 
1 
Icti 
109 
109 
109 
109 
109 
109 
Before explaining the table No. 5.4 it would be 
appropr ia te here to clarify that apart from those who 
do not know how to read and write, persons who can 
only read the Quran are included in the category of 
il l i terate. While Madarasa educated and persons who 
know how to read and write are said to be literate. 
Secondly, in order to avoid tabulating data of all 
children of the respondent (third - generat ion) , we have 
tabulated the data only of those children who, at the 
time of survey, were most educated in a household. So 
if no child in a household has either Madarasa 
education or does not know how to read and write, it 
is shown as illiterate. When we have shown that in a 
particular household a child has either primary* level 
education or is Matric or Graduate e tc . , it does not 
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mean that other children are uneducated. Indeed we 
have found two kind of cases . One is the case of those 
respondents where eldest children have either remained 
illiterate or have primary or Matric level education. But 
the youngest one is school going. In this case only 
Matric is taken into considerat ion. Similarly if three or 
four children are graduate but one is post-graduate , the 
latter one is taken into account . Second case is of those 
whose eldest child is school or college going. In this 
case we have placed the child according to neares t 
class to our categories. For example if a child is in class 
third or fourth or in sixth and seventh we have placed 
him or her in the category of primary level educat ion. 
This system is applied in other categories as well. We 
know that such a kind of data can neither tell exact 
number of illiterate l i terate or educated in third 
generat ion nor any percentage can be calculated. Yet 
it can show changing t rend of educat ion among 
Banjaras. 
It can be observed that the numbers of illiterate are 
constant ly declining from first genera t ion th rough 
second generat ion to third generat ion both among males 
and females. For example numbers of illiterate makes 
have come down from 64 through 39 to 17. While 
illiterate females have declined from 105 through 93 
to 3 5 . Conversely the table shows that males having 
primary level education increased from 8 through 10 
308 
to 24 . While numbers of females increased from 1 
through 9 to 3 3 . Similarly in other categories of 
education improvement can be observed. 
Females are still behind males. Nevertheless their 
level of education has improved. So we find that number 
of Matriculates among females have risen from zero 
through 4 to 23 A sharp jump indeed. Though 
improvement can also be seen in other categories . Yet 
it appears that females are not encouraged for higher 
education. 
Despite increasing trend of education both among 
males and females, males in 17 households (15.5 
percent) and females in 35 households (32 percent) are 
still illiterate. If we combine both illiterate and literate 
together in order to distinguish them from school or 
college educated, we find 28 households (25.6 percent) 
and 42 household (38 .5 percent) in which males and 
females respectively are deprived of school or college 
education. 
Inspite of illiterate males in about 16 percent 
households, every respondent values some kind of 
education for his sons or younger brothers. Out of 109 
respondents , 1 1 , 2 3 , 3 1 , 34 and 10 prefer Matric. 
Intermediate, Graduation, professional and religious 
educat ion respect ively for their sons or younger 
brothers . Though highest number of respondents , prefer 
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p r o f e s s i o n a l e d u c a t i o n like M . B . B . S . , M.B .A. , 
Engineering e tc . , yet majority of respondents do not like 
higher or professional education. Why is it so? It is 
because of dominant view among respondents that 
investments in higher education generally goes in vain. 
For neither Muslims are treated equally for services nor 
are general ly selected in competit ion for various 
professional course . They support their view by citing 
examples of those who have acquired higher education 
but could not get services. Thus they opine that it would 
be better for Muslims to enter into business after getting 
some educat ion. We have found the reflection of this 
view in the responses to our question "which career 
would you like most for your sons? 83 say business while 
26 prefer government services of higher level. 
Despite ill i terate females in about 32 percent 
households, education for them is now valued by every 
respondent . However, all respondents do not favour 
modern education for them. 77 respondents say that 
modern education is essential for females while 29 think 
it is not. And only 3 show their indifference. Out of 
those who favour modern education for females 29 , 3 3 , 
13 and 2 prefer Matric, Intermediate, Graduation and 
p r o f e s s i o n a l e d u c a t i o n respect ive ly for f emales . 
Remaining 32 respondents , who either disfavour modern 
education for females or shows their indifference, prefer 
religious education as well as knowledge of urdu, Hindi, 
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English, Mathematics. Then what is the difference 
between those who favour modern education for females 
and those who disfavour it? The difference is due to 
perception of modern education. While school and 
college educat ion is generally perceived modern , 
education in Madarsa or at home is thought to be 
religious. So those who disfavours modern education for 
females are in fact against sending grown-up females to 
school and college, especially, co-educational. Even 
some of those who favour modern education for females 
do not send their daughters to college after Matric. 
Rather they ask their daughters to appear as private 
candidates in the examination of higher classes. Except 
some apprehension in sending females to schools and 
colleges, we do not find anyone who wants females to 
remain uneducated. 
We found three major factors which helped in 
promoting consciousness for female education. First and 
foremost factor is related with marriage prospects of 
girls. Generally illiterate and uneducated girls, no matter 
whether they belong to prosperous families, are not 
accepted by educated boys. So in order to enhance 
marriage prospects of their daughters, parents send them 
school and college or arrange tutor for them at home. 
Secondly, reservation of women in local bodies 
appear to help in promoting consciousness for education 
J i i 
of females. Due to women reservation, as we have 
shown in third chapter, Banjaras were compelled to field 
their women in Municipal Board election. And thus, 
they have become members and chairman of Municipal 
Board. All of them are uneducated. Though their 
husbands or sons help them in matter related with 
policies and politics, yet they accept that uneducated 
women cannot be very effective in politics. So an young 
politically active informant says "we could not protect 
and promote our interests if uneducated woman would 
be our representat ives. So women should be given 
education". 
Thirdly, few examples of educated women who have 
proved themselves very effective in helping their 
husbands during the time of economic hardship led 
Ban ja ras , especial ly young, to accep t e c o n o m i c 
importance of educated females. One of the examples 
is of Sahanaz who belonged to lower-middle income 
group. She was at the age of 20 years. After marriage 
she found her in-laws non-cooperative and husband 
inactive. She had primary level education. And thus, with 
the consent of her husband, she started earning money 
by giving tuition to children at home. Slowly and 
gradually she improved her educational qualification by 
passing Matric and Intermediate examination as private 
cand ida t e . In course of t ime she succeeded in 
transforming her tutorial classes into a Government 
312 
recognised primary school. Now she is running the 
school as well as doing graduation as regular student. 
Her example is very often cited in support of female 
education. 
4 . Rituals and Rel ig ion: 
Both Elliot and crook had reported in the middle of 
the 19th century, as we have shown in the fourth 
chapter, that Muslim Banjaras appeared to be originally 
non-Muslims. For, there were many non-Islamic customs 
rituals and beliefs among them. Even some of them 
worshipped deities. Contrary to it, in the beginning of 
the 20th century Neveill has reported that large number 
of houses of Banjaras in Baheri were of mud while 
their mosques built of bricks and concrete.^^ If 
c o n s t r u c t i o n of mosques symbol i se s p r o c e s s of 
Islamization, we could rightly assume that Banjaras 
would have given up non-Islam rituals and beliefs by the 
end of the 19th century. Therefore, none of our elderly 
informants reported any kind of non-Islamic rituals and 
beliefs among them except participation in Ala and udal 
ki katha^^ during the time of chaumasa (four months 
of rainy season) and same wedding related customs 
which we have mentioned above. Indeed, they said, 
there were same Hafiz-e-Quran (persons who memorized 
the whole Quran), Hajis (those who have performed haj) 
and people who knew Masle-e-Masail (Rules of religion) 
among us. Nevertheless people generally, did not know 
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much about religion. Nor they were particular in offering 
prayers. No religious differences existed among them. 
All were sunni and followed Hanfi school of Islamic 
jurisprudence. 
Sayyids of Makanpur, a small town in the district 
Kanpur, and a sufi of Pilibhit called Shahji Mohammad 
Sher Mian were prominent persons who promoted 
Islamization among Banjaras in the end of the 19th and 
the beginning of the 20th centuries. First of all Sayyeds 
came to Baheri and stayed among Banjaras.^^ These 
sayyeds were believed to be descendants of a great sufi 
called Hazarat Siiyed Badiuddin Qutubul Madar Zinda 
Shah Madar.^° whose tomb in Makanpur is venerated by 
large numbers of Muslims and non Muslims. He is 
believed to be superior of all Walls. We are informed 
that many sayyeds came to Baheri . The first two, who 
stayed among Banjaras till their deaths, were Sai;i>ed 
Khursheed and Si;yed Zahiruddin. They were popularly 
called Dada Mian. They died in Baheri out their tombs 
are still venerated by large number of Banjaras and other 
Muslims. They were followed by their relatives Aziz 
Mian, Nirale Mian and Shamsur Rahman Mian. They 
lived their whole lives in Baheri but none of them was 
buried here. One of the Sayyeds is still living among 
Banjaras. 
All Banjaras respected these sayyeds and many 
became their Mureeds (disciples). These Mureeds come 
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to be called other Jafri or Madari. Sayyeds were given 
food, clothes, accommodation and Nazrana (money gifts) 
by their disciples. They were thought to be most pions 
and charismatic people. Many stories of their charisma 
are still known. One of the stories is that "once fire 
broke out in Baheri. All the houses were burnt except 
one in which Aziz Mian stayed" Indeed, large number of 
Banjaras believed that fire cannot burn a true sayyed. 
An young Madari Maulana of Banjaras is of the opinion 
that " Sayyeds should be given ut-most honour. For, they 
are the descendants of the prophet ." When we asked 
him, can a Sayyed not be reprimanded when he is 
regularly committing wrong? He said " instead of 
criticizing him publicly, it would be better to ask him 
politely not to do wrong". 
Contemporary of Syyed Khursheed and Zahiruddin 
was Shahji Mohammad Sher Mian. He was Rohilla 
Afghan and belonged to Silsila-e-Qadri.^^ His tomb in 
Pilibhit is still venerated by large number of Muslims 
and non-Muslims. It is said that Pir (spiritual Master) of 
Shahji Mian lived in Bhatpura, a small village 10 kms. 
west of Baheri. Shahji Mian used to bring daily food for 
his Pir from Pilibhit in the morning and returned from 
Bhatpuar in the evening. It means he walked about 80 
kms daily. A Banjara of Baheri always noticed his 
movements . One day he asked him about his daily 
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journey. Shahji Mian told him about his pir and the 
purpose of his daily journey. While listening to him, 
Banjara came to believe that he was some Buzurg 
(pious man). Thus, he politely and humbly invited shahji 
Mian to stay for a might in Baheri Reluctantly, he 
accepted the invitation. Thus Banjaras came to know 
about shahji Mian. After that he frequently used to stay 
in Baheri and asked people to be particular in religion. 
Many Banjaras became his Mureeds and came to be 
called Sheri Qadri. After the death of Shahji Mian, many 
of his descendants came to Baheri and permanent ly 
stayed here. Some of them are still living. Many Banjaras 
go to them for spiritual help, and invite them in 
marriages for Nikah and in deaths for prayers. They are 
respected and occasionally given Nazrana. 
A khaleefa of Shahji Mian, Hafiz Muqeemuddin, 
came to live in Baheri. It is said that he was very pious 
and intelligent scholar. Muslims called him with love and 
affection kaJeefaji. He always felt perturb to see Muslims 
participating in Ala and Udal ki katha. So he regularly 
adviced them not to do so. But commoners did not pay 
any attention to his advice and kept part icipating in 
the katha. One day his friend Mohammad Khan of 
Bareilly, a bookseller by profession, advised him that 
instead of asking Muslims not to participate in the katha, 
it would be better to write some aspects of Islam in a 
way which should be similar to Ala. This could achieve 
316 
two purposes : one to propagated Islam and another to 
prevent Muslims from par t ic ipa t ing in the Katha. 
Muqeemuddin accepted the advise of his friend and 
wrote a marvellous book of narrat ive poems in which 
he narrated characteristics, commitment , valour, sacrifice 
and victories of Muslims during the time of first caliph 
of Islam. While he borrowed historical facts from an 
Arabian author Waqdi's famous book entitled Futuh-e-
Sham (victories of Syria),^^ he narrated the facts in tone 
and language of Ala. Ala is written in Brijbhasha and 
Bundelkhandi language.^^ So Muqeemuddin used both 
languages. Indeed, his work is so similar in style with 
Ala that it would be difficult for a stranger to distinguish 
between Ala and his work. Therefore, he entitled his 
book Islam Khand: Ala ki la-jawab kitab.^'^ Islam khand 
is of 250 pages book, published by Qasmi publisher of 
Lucknow in 1 9 2 2 . After that it could never publish again 
Nevertheless, some Banjaras still possess copies of Islam 
khand. 
In course of writing, Muqeemuddin asked some 
Muslims to read Islam khand in chorus and in a way of 
Ala. It was not difficult for them. Thus in short span 
of t ime, Islam khand became very popular. Instead of 
going to part icipate in the katha, Muslims started 
attending Islam Khand. Many groups cause formed for 
reading Islam Khand. Even illiterate people memorized 
some par ts of it. By the time it was published, tradition 
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of reading Islam khand in chorus was established. We 
have been informed that almost every day and night in 
rainy season, Banjaras organized Majlis-e-Islam Khand. 
But slowly and gradually tradition of reading Islam Khand 
weakened, first, due to change in the language of 
people^"* and second due to introduction of Shahnama 
of Islam^^, Mehfil-e-Milad^^ and sermons of Moulvis. 
Never the less , few Banjaras still know the art of 
recording Islam khand. 
After sufis, uJema (scholars on theologian of Islam) 
promoted Islamization among Banjaras Among many 
ulema, Barelwi and Deobandi^^ were p rominen t . 
However, former have greater influence on Banjaras 
than latter. Therefore large number of Banjaras are 
Barelwis while few are Deobandis. We have been 
informed that first Barelwi Alim who came to Baheri 
around 1930 was Hamid Riza Khan (1875-1943) , eldest 
son of Ahmad Riza Khan (1856-1921) , founder of 
Barelwi school of thought . Many Banjaras became his 
Mureeds and were called Rizwis. After the death of 
Hamid Riza Khan, his younger brother Mustafa Riza 
Khan (1892-1981) used to come Baheri. Many Banjaras 
are still his Mureeds. Besides, many other prominent 
Barelvi ulema and relat ives of Ahmad Riza were 
frequently invited for religious sermons. Frequency of 
inviting them increased from 1970 onwards. In contrary, 
to it neither any prominent Alim of Deoband had ever 
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visited Baheri nor Deobandi uiema were frequently 
invited. Indeed, tliere were very few Deobandis among 
Banjaras. They displayed themselves as more pur i tans . 
But Mudaris and Sheris in general and Rizvis in 
pa r t i cu la r called them pe jora t ive ly Wahabis and 
considered themselves true sunni. 
One of the impor t an t r e a s o n s for desp i s ing 
Deobandis was their strong opposi t ion to many beliefs 
and practices which cropped up among Banjaras over 
a period of time. Some of these were related with 
respecting Sayyeds, becoming Mureed, visiting to and 
offering prayers at tomb of sufis, organizing urs (death 
anniversary of their pirs), celebrating birth day of the 
p r o p h e t , observing post dea th rituals like Teeja, 
Daswan^^ etc. In contrast Barelwis did not merely 
support these beliefs and practices but also provided 
religious justification for them. 
Slowly and gradually, especially from 7 0 s , 
differences between "Sunnis" and "Wahabis" have 
intensified and even assumed conflicting shape . Today, 
these differences have reacted to an extent that some 
hard core Barelwis call Deobandis kafir and ask people 
not to dine, marry, in short not to have any social 
contact with them. While in reaction, Deobandis call 
Barelwis, Qabar Puja (worshipper of tomb). 
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Religious conflict does not merely exist between 
sunnis and wahabis but also between shcris and Barelwis 
and mudaris. Former two believe that Abdul Qadir 
Jilani of Baghdad (Ghosul Azam) is superior to all walls 
while latter believe Qutubul Madar is Super ior to all. So 
one of the religious cries of former two is Ghous ka 
Daman Nahein Chodenge (Means we will not dissociate 
ourselves from Ghous) while latter cry "Dam Madar -
Beda Paar" (Means due to madar, problems can be 
solved). These differences have also assumed conflicting 
shapes from 80s due to involvement of political and 
economic interests. For example, both Barelwis and 
Madaris claim for the control over Eedagh which is 
located on main Nainital Bareilly road. Many times 
police have to intervene in order to prevent clash 
between them. Today the conflict has reached to an 
extent that despite many similarities in beliefs and 
practices, Madari and Barelwis accuse each other in 
their religious functions. 
Thus, despite being sunni and followers of Hanafi 
school of thought, religious conflict exist be tween sunni 
and Wahabi on the one hand and Qadri (Barelwis and 
Sheris) and Madaris on the other hand. When we asked 
our respondents , is the division of Muslims between 
Deoband and Barelwi desirable? 81 say no while 28 say 
yes. Those who say "yes" are mostly Barelwis. According 
to them since Deobandis accuse the p rophe t , denigrate 
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sufis and oppose Fateha and Darud, so they should 
be condemned in strongest possible words . When we 
asked about the reasons for persisting religious division, 
26 say it is due to interest of ulema. Whereas 39 ascribe 
reason to political interest . 11 think social compulsion 
24 is primary reason for persistence of these differences. 
While 33 are of the views that difference in religious 
thinking is the main cause for the division. Thus, 
majority of the respondents do not merely like religious 
division but they also think factors other than religious 
are responsible for it. In fact we find a contradictory 
situation. Individually and in private discussion large 
numbers of Banjaras do not merely show a version to 
religious divisions but they also accuse ulema and 
politicians for promoting these divisions. While as a 
member of some religious group and in public discussion, 
they strongly suppor t and defend their beliefs as well 
as leaders of their group. 
Religious divisions, debates and discussion help in 
promoting religious education and religiosity among 
Banjaras. Many mosques and Madarsas have been 
established. Indeed every group has at least one mosque 
and a Madarasa. Many Banjaras have acquired skill of 
writing poems in praise of God, the p rophe t and sufis. 
Some have a lso acqui red h igher level re l ig ious 
education. Two ulema, one is Barelwi and another is 
Madari, are of national fame. Almost every night, 
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religious functions are organized in which ulema and 
poets are invited. Intensity of organizing these functions 
increases during the months of Muharram and Rabi-
ul-Awwal.^° In these two months and on the occasions 
of urs, p rominen t ulema and poets are invited from 
different par t s of India. In fact, the re is competi t ion 
among var ious groups to surpass one ano the r in 
organizing these functions. 
Large number of Banjaras have become so particular 
in offering prayers five time a day, keeping ail fasts 
during the month of Ramzan, giving Zakat and going 
to Haj that they are known in the area as most religious 
community. During the month of Ramzan religiosity 
intensified. Even children of ten years keep fast and 
offer prayer regularly. Zakat is paid in this month by 
almost everyone who is eligible for paying it. 84 
respondents out of 109 say that they pay zakat regularly. 
Though no respondent reveal the amount of zakat which 
he pays, we are informed that there are people who pay 
upto Rs. 2 0 0 0 zakat annually. Zakat is distributed among 
poors as well as donated to Madarsas. Poor relatives are 
preferred in the distribution of zakat. Going to Haj once 
in a life is the objective of every Muslim. Earlier 
Banjaras used to go Haj after marr iage of all their 
children. Today, due to economic improvements , newly 
married and even unmarried go to Haj . We have been 
informed that 75 Banjaras went to perform Haj in the 
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year 1 9 9 9 . We found 33 hajis among our respondents. 
But increasing religious education and religiosity can 
not prevent Banjaras from those practices which their 
ulema denounced. For example, Barelwis ask people not 
to par t ic ipates in Muharram procession. But people, 
including Barelwis do not listen to their ulema and 
part ic ipate with enthusiasm in Muharram procession. 
Similarly ulema are against playing music bands in 
marriages, having T.V. at home, females going to 
colleges and markets without Burqa (Veil) etc. But 
people , generally, do not care ulema on these issues. 
Indeed, these pract ices are increasing day-by-day. 
Moreover Banjaras, we will see in the following chapter, 
do not care religion in matters related with business. 
Modernity and pragmatism, though denounced by ulema, 
are growing fast. 
Thus we see that social structure of Banjaras have 
undergone many changes over a period of time. First, 
their different tribes appeared to have amalgamated 
with each other and transformed into a larger groups 
called biradri. Today they are cohesive biradri and 
d i sp lay t h e i r so l idar i ty vis-a-vis o t h e r b i radr i s . 
Nevertheless socio-political and religious conflict exist 
among them. We can say that they are united as a 
groups but divided within group. Indeed both uniformity 
and plurality exist among them. Second many changes 
have taken place, due to external pressures and internal 
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contradict ions, in the composition of and relations in 
family, in the efficacy of khandan, in the choice of 
marriage partners and practice of dowry, in the level of 
educat ion, in the understanding and practice of religion 
etc . Their institutions and social structure appears to 
t ransform from simple to complex. Thus instead of 
being static, their social structure proved to be dynamic. 
NOTES & REFERENCES. 
1. Even Ghaus Ansari in his book Muslim Caste in 
Uttar Pradesh, Lucknow, 1960 , did not mention 
about Muslim Banjaras. 
2. Elliot, opcit. p . 51 
3 . Atkinson, opcit. p . 618 
4. Elliot, opcit. p . 50 . 
5. Ibid, p . 52 . 
6. We have followed A.M. Shah The Household 
Dimension of the Famili; in India, o r i en t 
Longman, Delhi, 1972 , for classification of these 
Households. 
7. Kufw is an Arabic word which is very near, in 
its meaning, to the word class. However Muslims 
interpret the word in the sense of caste or Biradri. 
Both our informants and respondents say that 
there is the saying of prophet in which he asked 
Muslims to marry within Kufw. So they justify 
biradri endogamy. 
8. Some Banjaras also know the literal meaning of 
the word Banjara which we have explained in 
fourth chapter. 
9. Sayyeds of Makanpur, whose detail we have given 
in the discussion on religion, stayed among 
Banjaras. 
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10. There are many examples of such trend. For 
example, Barbar, black smith, tailors adopted the 
names Sulaimani, Saifi, Idrisi respec t ive ly . 
Doughlas E. Good friend in his study of changing 
concepts of caste and status among old Delhi 
Muslims describes how water carriers (Bhishti) 
change their biradri name to Shaikh over a period 
of time. In Imtiaz Ahmad (ed.) Modernization and 
Social Change among Muslims in India. Manhoar, 
Delhi; 1983 . pp. 119-52 
11 . Some young educated respondents accept that we 
would have been converted long back. Moreover 
they say that even if we claim our Meccai origin, 
what would we gain? 
12. The reason for ranking below Hindus is their sense 
of deprivation and discrimination in Government 
services. 
13. Child marriage was not merely prevalent among 
Banjaras but also among many other communities 
of the region as well as of India. Moreover Sarda 
Bill was opposed by many Indians and the 
intensity of child marriage reached to its height 
during this period. According to census of India 
1931, "Dewan Bahadur Harbilas Sarda's bill to 
prohibit, in the case of Hindus only, the marriage 
of girls under the age of 12 and boys under the 
age of 15 was first debated in the Legislative 
Assembly on September 15th, 1927, and was then 
referred to a select committee by which it was 
converted to a penal measure applicable to all 
communities. The Act as passed in its final form 
as the child Marriage Restraint on 28th September 
1929 , provided penalties for the solemnization of 
marriages of male children under 18 and of female 
children under 14 years of age, but do not 
invalidate marriages made in contravention of its 
provisions. It was to take effect from April 1st, 
1930 , and it was this interval between the date 
when the act was passed and the date on which 
it came into force which was very largely 
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responsible for the enormous increase in tiie 
numbers of those married below the age of ten 
years. This period was naturally an opportunity for 
a campaign against the act by those which 
regarded it as objectionable. "(J.H. Hut ton, 
Census of India 1931, Vol. I, Part, I Manager of 
Publication, Delhi p . 229 . 
13. We are informed that about 85 families of Makranis 
live in the city of Bareilly. They are in small 
business and have more closer relations with 
Makaranis of eastern U.P. Recently three girls are 
married with Banjaras, one each in Baheri, 
Dhaura tanda and Neoria- Husainpur. 
14. We have used the word Islamization to refer 
growing knowledge of Islam as well as trend of 
giving up syncretic beliefs. It is not used in the 
sense of showing orthodoxy and puritanism. 
15. We have used the word Ashrafization in the sense 
of displaying oneself more cultured. It is not used 
to show imitation of biradris of higher social status. 
Indeed , Ban ja ras a re themse lves d o m i n a n t 
community and thus, they do not imitate any 
biradri. 
16. Though our respondent said that his first wife 
married with another person after he divorced her. 
When her second husband divorced her, I married 
with her again. Yet our informants informed us that 
she was not married after her divorce. And the 
respondent married with her again without her 
Nikah with and divorce by another person. This is 
in contravention to Hanafi school of Islamic 
jurisprudence which is followed by all Banjaras. 
According to Hanafi school of thought if a husband 
utters three times Talaq, irrevocable divorce would 
take place. Then a man can not marry with a 
woman whom he had divorced until she married 
with another man and he divorced her (Fayzee, 
A.A.A. outlines of Muhammadan Law, Oxford 
University Press, Delhi, 1987 (Sixth Impression). 
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This is not only the case of such nature . In fact, 
we are informed, that many Banjaras divorced their 
wives and married with them again without their 
marriage with and divorce by another men. In such 
cases, they take recourse to Shafai Law which does 
not recognize that irrevocable divorce can take 
place if husband says three times Talaq to his wife 
at one moment of t ime. 
17. Neveill Opcit. 
18. Ala and udal were two brothers, employed in the 
army of Mahuva Raj (Bundelkhand region). It is 
said that they were known for their carrage and 
warfare ability. Their Guru was Syed Talha. Jagnik 
was the first person who narrated the cor rage , 
ability and achievments of two brothers as well as 
of their Guru. Over a period of time many 
additions were made. The story of Ala and udal had 
become popular in course of time. And people 
used to sing it with inthusiasm, specially during 
rainy season. It assumed the form of epic . 
19. Nevill has said these Sayyeds "Faquer's. Among 
them were the followers of madar as well as of 
Qadri silsila. Many of them were wanderers. Muslim 
kings and chiefs gifted property to some of them. 
Sayyeds of Makanpur, according to Nevill, had 
some property in tanda of Baheri (Refer to third 
chapter). 
20. An young Maulana of Banjaras who is the follower 
of Madar has informed that Qutubul Madar came 
to India in 282A.H. even before Khwaja Ajmeri. He 
has explained that Qutub is one who can remove 
a Wall from his Wilayat. And Qutubul Madar is 
one who can even remove a Qutub from his 
QutobiQt. Thus Qutubul Madar is superior to all. 
Moreover, he is Zinda (that he has not died). 
2 1 . The word silsila is used by sufis for spiritual 
connection with one of the great sufis. Those who 
belong to silsila-e- Qadri trace their connect ion 
with Abdul Qadir Jilani of Baghdad who is called 
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piron-ke-pir (Spiritual Guru of all Gurus) or Ghosul-
Azam. 
22. According to Muqeemuddin Futuh-e-Sham was 
translated in Urdu. But we could not get the urdu 
version of it. 
23 . These two languages were spoken in the region of 
Rohilkhand, Brindaban and Bundelkhand. Still 
villagers speak these languages. 
24. We find it difficult to translate its couplets . 
Moreover translation can not present the style of 
Islam Khnrd. It is also difficult to quote it in 
original as most of the people can not read its 
language in Persian script in which it is writ ten. 
25. Today Banjaras do not speak Brijbhasha or 
Bundelkhandi. They speak Hindustani. So it 
become difficult, especial ly for younger , to 
understand Islam Khand. 
26. Shah Nama of Islam is wri t ten by Hafeez 
Jalandhari . 
27. Mehfil-e-Milad or Milad shareef is one in which 
group of people sing poems in praise of Gods, 
the prophet and the Sufis. 
28. Barelwis are those who follow Ahmad Riza of 
Bareilly while Deoband are the followers of 
Deoband school of thought. Both Barelwi and 
Deobandi are followers of Hanfi School of Islamic 
Jurisprudence. Nevertheless there are so strong 
differences between two that they appear like two 
different religious communities. For the detail of 
Barelwi school of thought as well as for the 
d i f fe rences b e t w e e n two see , Sanyal Usha 
Devotional Islam and Politics in British India: 
Ahmad Riza Khan Barelwi and his Movement, 
1870-1920, Oxford University Press, New Delhi, 
1996. 
29. Teja, Daswan, Beeswan, Chaleeswan and Barsi are 
observed after three , ten, twenty, forty days and 
a year respectively after the death. Moulvis are 
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invited to pray God for the well-being of dead. 
Food is distributed among poors . Relatives and 
friends come for expressing sympathy to bereaved 
family on these occasion. 
30. Social compulsions are of various kinds, one is 
related with sharing solidarity with elders of family. 
If some elders of family believe in any one school 
of thought , younger, despite of their disliking, have 
to show publicly at least unity with that school 
thought . Second, if one likes to marry his daughter 
or son in particular family, he has to show unity 
with that group of religious thought in which the 
family believe. 
3 1 . Muharram is well known first month of Islamic 
calender in which martyrdom of Hasan and Husain, 
took place. Rabi-ul-Awwal is the month in which 
the prophet was born. 
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OCCUPATIONS AND B U S I N E S S : ECONOMY 
AMONG MUSLIM BANJARAS 
1. Traditional Occupations: 
We have discussed at length in first two chapters that 
in Indian society, and so among the Muslims, innumerable 
castes/communities have traditionally been associated with 
some kind of occupations. Indeed, traditional occupations 
have become " Ways of life" as well as symbols of identity 
and thus, are called "occupational cultures". Despite many 
changes which have taken place in Indian social structure 
and economy, occupational heritage has not merely been 
survived but is also proved to be one of the strong social 
bases of a caste/community's economy. 
Banjaras were, we have shown in the fourth 
chapter, an important mercantile community in pre-colonial 
India. Their traditional occupation was supply of and trade 
in food-grains. But the establishment of British rule and 
d i sappea rance of regional armies in general , and 
introduction of metalled roads and Railway system in 
particular, contributed to the decline of Banjaras as large 
scale transporters and traders of food grains. Besieged on 
the dual front of political and technological changes during 
the eighteenth century, Banjaras might have been expected 
to disappear altogether. But they have remained on the 
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scene. In order to withstand the attack on their vocations, 
different castes/tribes of Banjaras developed variety of 
responses. Some have settled down as agriculturists while 
others earned a reputation of "criminal tribes". Still other 
communities converted their association with oxen to a trade 
of buying and selling catties. But Muslim Banjaras of 
Rohilkhand Division largely remain associated with their 
traditional occupations. They were grain traders and thus, 
an important mercantile community of the region. Their 
trade involved lakhs of rupees and they could be seen in 
each and every market of the area. Baheri was one of the 
largest settlements of Banjaras. Here almost all Banjaras 
according to Voters' List of Notified-Area of Baheri 1936^ 
were associated with grain trade. According to the list, there 
were 2014 male voters; of whom 1326 were Muslims while 
688 were non-Muslims. Among Muslims 662 were Banjaras. 
We have set out occupations of Banjaras as mentioned in 
the list in the Table 6 .1 . 
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Table 6.1 
Occupations of Muslim Banjaras of Baheri in 1936 
S.No. Occupation Number of Persons 
1. 
2. 
3. 
4. 
5. 
6. 
7. 
8. 
9. 
10. 
11. 
12. 
13. 
14. 
15. 
16. 
17. 
18. 
19. 
20. 
21 . 
22. 
Tattu Ladna 
Tijarat-e-Ghalla 
Palle Dari 
Agriculture 
Gadi Chalana 
Grocers 
Vegetable sellers 
Zamindars 
Service 
Cloth Merchant 
Tijrat-e-Sheera 
Aata Chakki 
Contractor 
Mechanic 
Tailor 
Weaver 
Imamat 
Muazzin 
Muallim 
Hakeem 
Milad-khwan 
Beggar 
218 
204 
77 
60 
40 
16 
14 
8 
8 
4 
2 
Total 6 6 2 
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It can be observed from Table 6.1 that largest number 
of Banjaras - 422 out of 662 (63.74 percent) were 
associated with first two occupations. These occupations 
were of grain trade. Tattu Ladna (Literally means carrying 
weight on pony) was an occupation in which pony or horse 
was used for bringing food grains from country-side and 
supplying them to different markets of the region. We have 
been informed that almost everyday early in the morning, 
group of Banjaras, consisted of family members, relatives 
and friends, went to different villages for buying food grains. 
Most of them returned in the evening with loaded horses. 
While some, who used to go distant places, came back after 
two or three days, 'pon^) keepers', as we call them, were 
hardy people. They did not merely weigh, load and unload 
grains but also run miles everyday behind loaded horses. 
"Pony keepers' were small traders. They did trade on 
almost daily basis. Generally they sold grains in local 
market. Some of them used to take grains to distant markets 
like Bareilly, Haldwani and Rampur when they thought it 
would fetch more profit. Still few others sold grains, 
especially paddy, after processing. Hardy Banjara women 
made rice after pounding paddy with pestle. Women of a 
family could pound a quintal or more paddy from 4 ' 0 clock 
to 9 ' 0 clock in the morning. While rice were sold in the 
market, rice husk was used as fuel. And rice bran was 
fodder of horses. 
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We have been informed that those whose occupation 
was Tijarat-e-Ghalla (grain trade) were generally bigger 
traders than "pony keepers". Grain traders purchased grains 
both in small and big quantity but they always sold them 
in bulk. They did not merely purchase grains in local market 
from "pony keepers" and other "grain traders" but also went 
to buy grains from other markets and villages. Among the 
various regions where Banjaras used to go for purchasing 
grains, Kumaon foothill was prominent. Banjaras had very 
good socio-economic connection with Tharus - a tribe of 
this region. Many "grain traders" and " pony keepers" stayed 
among tharus for buying their agricultural products. One 
of their mechanisms of buying grains from these tharus as 
well as other peasants was lending money to them during 
rainy season and purchasing their crops in advance. As 
peasants needed money in rainy season, so they generally 
sold their produce in advance at much lower price than 
what they could get by selling it in market during business 
season. Banjaras saw four kind of advantages in this kind 
of economic deal: one they thought it Islamic^. For, instead 
of taking any interest on their money, they simply bought 
the produce of peasants in advance. Two, it did not merely 
ensure them continuous supply of food grains at lower price 
but also regular sellers of cheap food grains. Three, their 
money did not remain idle during rainy season. Rather it 
fructified by purchasing grains in advance at lower price. 
And, fourth, it helped them to develop good connection with 
peasants. 
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"Grain traders" used two mechanism for selling grains. 
One was to sell immediately in different grain Mandis 
(wholesale markets) or to the government. Another was to 
sell after hoarding. Hoarding called Bhandsal was/and still 
is very common among Banjaras. The first mechanism was 
meant to minimize risk by earning little but immediate 
profit. The second mechanism was thought to be long term 
investment and, of course, for higher gains. But it also 
involved greater risk. 
For selling immediately after purchase, most of the 
Banjaras took grains to the Mandis of nearby towns like 
Bareilly Haldwani, Rampur and Chandausi. Some of them 
also carried grains to the Mandis of Agra and Delhi. We 
have been informed that Banjaras had very cordial relations 
with Banii;as (commission agents) through whom they sold 
grains in Mandis. Indeed, both Banjaras and Baniyas had 
faith in one another. Thus, there was common saying that 
Banjaras and Baniyas, were one. Both belonged to similar 
occupation. It was due to such faith that many times 
Banjaras left their grains in the godowns of Baniyas if they 
did not get desirable price immediately. While leaving their 
grains, they asked Baniyas to sell grains in their absence 
on certain price and within certain period of time. Both 
price and time were important for them. Sometime they 
could get desirable price within specified time. And 
sometime not. But they did not hesitate in taking risk. 
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Government was another important purchaser of grains 
from Banjaras. We have been informed that during the time 
of wheat crop (April-May) and paddy crop (November-
December). Baheri Railway station looked like grain Mandi 
where heaps of grains could be seen. The grains were 
brought by Banjaras for sell to the Government. And the 
Government sent purchased grains to different places by 
train. In this way, Baheri was an important place from where 
the Government procured large quantity of grains. 
Thus, Banjaras were suppliers and traders of food 
grains. They were known/and still are known as hard-
working, risk-taking, simple-living and shrewd beoparis 
(traders). Through caste traditions and family experience, 
they acquired knowledge of soils, environment and grains. 
A Banjaras could know the quality and margin of rice by 
rubbing paddy on his palms. Therefore, they were known 
as producers of good quality rice. 
Despite being generally illiterate, Banjaras had sharp 
memory and capability of calculation. They calculated any 
amount with speed as well as carried minutest detail of 
business in their heads. They knew complexity of business 
cycle and thus, accordingly took decisions of buying and 
selling grains. They were generally honest and did not 
hesitate in taking risk. But few among them wei'e cheaters. 
A cheater, who was said to be an expert of weighing less 
or more in the presence of others, did not enjoy respect 
and thus, was called Barbar. As honest and risk taking 
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traders, Banjaras pooled their own resources and were not 
dependent on any money lenders. Most of them, especially 
"pony keepers", did business individually or with the help 
of family members while few "grain traders" had partnership 
or firm like business. 
All Banjaras were not grain traders. Few among them 
were either self-employed labourers or agriculturists. 
Therefore , palle-dari (contractual labour) was the 
occupation of 77 (11 .03 percent) persons. Palle-dars 
provided services for weighing, loading and unloading sacks 
of grains. It was said that a palle-dar could walk continuously 
for about 500 mts. with load of about a quintal. Indeed, 
they were hard working and sturdy people who worked from 
early in the morning till late in the evening during business 
season. Palle-dars worked both individually as well as in 
groups. They charged labour cost either according to per 
sack or demanded lump-sum amount for specified quantity 
of goods. They were not traders. Nevertheless they did 
labour in manner of trade. 
Gadi chalana (transporting goods by bullock-cart) was 
another self-employed labouring occupations. 40(6 percent) 
persons were associated with it. Bullock carts were used for 
transporting agriculture produce as well as goods of grain 
traders. A bullock-cart could travel 40 or 50 kms. in a day 
with about 20 to 25 quintals weight. Therefore, many grain 
traders used bullock-carts for transporting grains to nearby 
grain Mandis like Bareilly, Haldwani and Rampur Gadi-
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chalana was a contractual occupation. Therefore, a bullock-
cart owner could charge high price during business season. 
While in lean season he could transport foods on a very 
low price. In order to save transporting cost, many grain 
traders had their own bullock-carts. Nevertheless, they had 
to employ other bullock-carts during business season. Thus 
bullock-carts remained much in demand during eight months 
(October to May). 
Agriculture was the occupation of 60(09 percent) 
persons. However, we have been informed that almost every 
family of Banjaras owned some agricultural land. Indeed, 
agriculture and grain trade were two important occupations 
of Banjaras. Those whose main occupation was agriculture 
did not simply depend on it. They were also associated 
with grain trade in two ways. One they used to invest their 
savings in grain trade through their relatives and friends 
whose main occupation was grain trade. Two they did not 
merely hoard their own agricultural produce but also 
purchased some quantity of grains for hoarding. Likewise 
"grain traders" preferred to invest their savings in 
agricultural land for mainly two reasons. One it ensured 
them constant income. And two, it was thought to be best 
security in case of any loss in business as well as for future 
generations. 
There were also 8 Zamindars among Banjaras. But 
these zamindars were not absentee landlords. For, they were 
very well associated with their lands. They were called 
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zamindars because they owned large part of land of a 
village. These zamindars were also not dependent solely on 
agriculture. They too invested their savings in grain trade. 
In this way, 607 (91.67 percent) Banajras were 
associated with traditior\al occupations of grain trade, 
agriculture, transporting goods, contractual labour till 
1936. Not only majority was of "pony keepers" and "grain 
traders but people of other occupations were also either 
dependent on or related with grain trade. In this way, grain 
trade was primary traditional occupation of Banjaras. 
Being a mercantile community, Banjaras appeared to 
have seized any and every economic opportunity which 
would have emerged in the town due to factors like 
population growth, establishment of the kesar sugar factory 
in 1933, making the town Notified-Area in 1934 etc. Thus 
we found among them 16 grocers, 14 vegetable sellers, 4 
cloth merchants, 2 Tajjar-e-sheera (molasses traders) and 
one each contractor and owner of Aatta Chakki (Small flour 
mill). 
We have been informed that shops of grocery and cloth 
were small in nature but more profitable than grain trade. 
Similarly vegetable selling required less investment but 
promised more return. Some persons among vegetable 
sellers were, in fact, traders. They bought vegetables, 
especially, potato, onion and garlic, in bulk from peasants 
and different markets and sold them through both ways of 
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wholesale and retail. They were called Mandi Wale, a name 
of khandan which we have mentioned in the last chapter. 
Positive response of Banjaras to the emerging economic 
opportunities is further corroborated by the fact that two 
of them enter into the trade of molasses. We know that 
molasses is one of the products of the sugar factory. Thus, 
the opportunity of molasses trade seem to have emerged 
after the establishment of the sugar factory. And Banjaras 
did not merely entered into this trade but they would 
also have earned such reputation in the trade as one of 
their khandans came to be called Sheera wale. 
The sugar factory also provided job opportunities. But 
we found only 8 Banjaras, employed as labourer in the 
factory. When we asked our elderly informants about the 
reason of so little number Banjaras employees in the 
Factory, they said there were two reasons. One, instead 
of going into labour job, most of them preferred business 
or self-employed occupations. Second, numbers of Banjara 
employees would be more had they been eligible for higher 
technical and managerial posts. Thus, there were few 
Banjaras employee in the factory due to their preference 
to business than labour jobs and lack of education among 
them. 
Among the other remaining 9, each one was mechanic, 
tailor weaver. Hakeem (physician), Muallim (teacher of a 
Madarsa), Imam (person who is employed in a mosque to 
lead prayer five times in a day) Muazzin (person who is 
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employed in a mosque to call Aazan five times in a day) 
and Milad-Khwan (person who earns his livelihood by 
reading religious poems) and beggar. 
Thus the data of 1936 show that Muslim Banjaras were 
primarily a trading community. Among their various 
traditional occupations, grain trade was main. Being a 
trading community, they appeared to have seized any and 
every emerging economic opportunity and thus, we found 
among them vegetable sellers, molasses traders and 
shopkeepers. Since they believed in trade or self employed 
occupations, there were insignificant number of employees 
among them. Moreover ethic of self employment seem to 
have led few of them to become tailor, weaver, mechanic 
etc. 
Occupational Changes and Mobility: 
The process of occupational change, which began from 
the third decade of the 20th century, appeared to have 
accelerated after independence and, especially, from 1960 
onwards due to factors like urbanisation, industrialization, 
transportation, communication, developments in agriculture, 
education, polity etc. Having ethics of trade, hard work and 
austere life, Banjaras entered in almost every occupations, 
emerged in the town. As a result they have become mobile 
community. We have shown in the third chapter that 
Banjaras are one third of the town's population but they 
control almost half of the business. Among them are 
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shopkeepers , transporters, owners of brick-kiln, saw-mill, 
Rice-Mills etc. They have nearly absolute control over grain, 
vegetable and fruit trade. Thus, one of our young informants 
emphatically said that "one could find Banjaras in every 
occupations except those of barber and sweeper. Even they 
have entered into the occupations of money lending and 
jewellery which were earlier monopolized by Baniyas" We 
have found continuity, change , diversification and 
modernization of occupations among our respondents whose 
occupations are set out in the table 6.2. 
342 
1 
2 
3 
4 
5 
6 
7 
8 
9 
10 
11 
12 
13 
14 
Table 
Main occupations 
Occupations 
Shopkeepers 
Grain trade 
Agriculture 
Vegetable and fruit vendors 
Drivers and mechanics 
Industry (owner or partner) 
I) Brick - kiln 
11) Saw Mill 
111 Rice - Mill 
Transporters 
Palle-dars 
White collar occupations 
1) Primary school teachers 
11) Doctors 
111) Lawyer 
Vegetable and fruit trade 
Gadi chalana 
Contractors 
Aata Chakki (small flour-
Masses 
Total 
6 . 2 
of 
rs 
mill 
Respondents 
Number of persons 
25 
15 
12 
12 
9 
7 
2 
3 
2 
7 
6 
6 
2 
3 
1 
3 
2 
2 
2 
1 
1 0 9 
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It can be observed from table 6.2 that while traditional 
occupations like grain trade, agriculture, Gadi chalana, 
palle-dar etc. still persist, industry, transport, white-collar 
occupations etc. are new additions. If we compare main 
occupations of respondents with those of in 1936, we find 
that percentage of people has come down in traditional 
occupations whereas it is increased in occupations like 
shopkeeping, vegetable and fruit selling etc. For example, 
422 out of 662 (66.74 percent) were associated with grain 
trade in 1936. While today only 15 out of 109 (13.76 
percent) have grain trade their main occupation. This is 
sharp decline. If we include 2 Rice - Millers and 2 owners 
of flour mills in grain trade, percentage would not go 
beyond, 18. Similarly there were 40 (6 percent) bullockcart 
owners and 77 (11.63 per cent) palle-dars in 1936. Today 
their percentage has come down to 1.83 (2 out of 109) and 
5.5 (6 out of 109) respectively. The only traditional 
occupat ion which has registered slight increase in 
percentage of people is agriculture. For, there were 6 8 , 
including 8 zamindars, (10.27 percent) agriculturists in 1936 . 
Whereas today 12 out of 109 (11 percent) have agriculture 
as their main occupation. 
Secondly, percentage of people has increased in new 
occupations like shopkeeping and vegetable and fruit trade 
etc. There were only 20 (3.02 percent) shopkeepers in 
1936. Today their percentage has risen to shopkeepers in 
1936. This is sharp increase. Likewise percentage of people 
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has increased from 2 .11 (14 out of 662) to 13.7 (15 out 
of 109) in vegetable and fruit selling or trade. 
Thirdly, Banjaras appeared to have responded positively 
to the emerging economic opportunities and thus, we found 
among them 7(6.42 percent) partners in or owners of 
industry, 6 (5.50 percent) transporters and 6 (5.50 percent) 
teachers, lawyers and doctors. Transport business has grown 
very rapidly in the town, so the number of drivers and 
mechanics have increased to the level of 8.25 percent (9 
out of 109). 
Now one could ask a question, why did percentage of 
Banjaras come down in traditional occupations or increase 
in new occupations? The answer is quite obvious. For, any 
rational businessman switches over to another occupation 
mainly due to profit motive. And the prospects of profit 
were more in new occupations than in traditional occupation 
of Banjaras. We have been informed that margin of profit 
was low and chances of loss were high in grain trade. It 
was difficult for a person to earn profit consecutively for 
two or three years. Moreover, it was capital intensive 
business. So those who had either more money for 
investment or had another source of income, could increase 
amount of profit or bear loss. Contrary it was difficult for 
a person either to earn more profit or bear loss who did 
not have more money for investment nor any other source 
of income. Moreover, prospects of profit for small traders. 
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like "pony keepers" were further reduced due to growing 
commercial consciousness among peasants who began to 
sell their produce in markets than to Banjaras at their 
doorsteps or in advance at lower prices. Thus many "pony 
keepers" and "grain t raders" preferred to switch over 
another occupations. Following cases illustrate the trend 
of occupational change. 
Haji Mohammad Sabir, age 61 years, was a 
big grain t r ade r and had 15 ac res 
agricultural land. Besides the income from 
agriculture, he could earn Rs 50000 to 
70000 per annum in grain trade. In order 
to earn more profits, he switched over to 
the business of brick-kiln, which involved 
high risk and greater profit, in 1975. With 
hard work and business acumen, he 
succeeded in the business. Later on in 1992, 
he acquired 35 per cent share in a Rice Mill. 
Today, his main occupation is of brick-kiln 
while secondary occupations are of Rice-Mill 
and agriculture." 
Another case is of Haji Mohammod Shakoor, 
age 63 years. He was a small grain trader 
till 1968 and did not have any other source 
of income. He could earn only Rs 10000 to 
15000 per annum with an investment of 
about Rs. 50000 . He thought shopkeeping 
was more profitable and less troublesome 
business. And therefore, he opened a shoe 
shop with an investment of Rs 40000. Very 
soon he succeeded in his venture and today, 
his shop is one of the biggest in the town. 
He invested his savings both in developing 
his shop as well as in acquiring agricultural 
land. And today he owns about 20 acres 
agricultural land. Thus, his main occupation 
is shopkeeping while secondary one is 
agriculture." 
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Like Haji Mohammad Sabir and Haji Mohammad 
Shakoor, many grain traders, who had capital for investment 
either entered into the business of brick-kiln, saw-Mill, Rice-
Mill etc. or preferred to open shops of various kinds (Refer 
table 3.4) Infact, shopkeeping not become more attractive 
business due to reason like growing market in the town, 
minimum chances of loss, consistent return etc. While many 
of those like "Pony keepers", "Palle-Dars" and bullock-cart 
owners who did not have sufficient capital for investment, 
opted to sell fruits and vegetables. Because it required less 
capital for investment while promised more returns. We have 
been informed that a fruit or vegetable seller could earn 
Rs 3000 per month which was not possible in the 
occupation like Pony-Keeping, palle-dar and Gadi-chalana. 
Still others, who did not like to sell fruits or vegetable 
preferred to become drivers and mechanics due to growth 
of transport business in the town. 
We have discussed in the last chapter that economic 
improvements contributed in the development of education 
among Banjaras. And some of them have acquired higher 
education and thus, entered into white collar occupations. 
Though we have only 6 respondents associated with such 
occupations we are informed that number of persons in 
white collar occupations are increasing in third generation. 
In this way we found that out of 109 respondents, 79 
have changed their occupations while 30 still remained 
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associated with their traditional occupation due to either 
choice or compulsion. Those who preferred to continue in 
traditional occupations achieved success and diversified their 
business. Contrary, compulsion was of those who could not 
or cannot enter into new occupations mainly due to financial 
incapability. Haji Abdus Sattar, age 75 years, preferred to 
remain associated with grain trade because he achieved 
success. 
"He started his business carrier as pony 
keeper and inherited 6 acres agricultural 
land. He was known for his business acumen 
and austere like. So he never spent more than 
what he got from agricultural land on 
household expendi ture and social 
ceremonies. He always saved his profit from 
grain trade and re-invested it for further 
developing and diversifying business. Thus, in 
a short span of time he became grain trader. 
In 1969, he diversified his business by 
purchasing 15 per cent share in a brick kiln. 
But he remained associated with grain trade. 
As his income increased, so he further 
diversified his business by purchasing 20 
percent share each in two Rice-Mills in 1975 
and 1981 respectively. Moreover, he also 
invested his savings in agricultural land and 
urban property. At the age of 75 years, he 
was active and associated with one Rice-Mill. 
While his two sons looked after the business 
of another Rice-Mill, brick-Kiln and 
agricultural land". 
Like Haji Abdus Sattar, we also found some other 
people who have prospered in grain trade and thus, either 
became owners of or partner in Rice-Mill or established 
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small flour mills. But many others remained small traders. 
They still bring grain from countryside and sell in the 
market . Nevertheless , some of them have formed 
"companies"^ in order to compete with big traders. The 
important aspect is that those who have entered into other 
occupations and achieved success, could not leave grain 
trade completely. They are still associated with it as they 
quite often invest in hoarding of grain In this way Banjaras 
have retained their dominance over grain trade. 
Unlike grain trade, agriculture is the traditional 
occupation in which percentage of Banjaras has increased. 
This is mainly due to following reasons; 
One, generally Banjaras do not believe in selling out 
inherited property for the purpose of investment in any 
business. They say that property is Jad (root). Those who 
develop business by cutting their root, cannot flourish. 
Moreover Banjaras do not merely feel proud in further 
adding to inherited property but they also rate economic 
position of people on the basis of property they own. 
Two, agricultural land is thought to be the best 
safeguard in case of any loss in trade. 
Three, many successful traders, as we have shown in 
the cases cited above, preferred to invest in agricultural 
land due to reason like, agriculture has become quite 
profitable in this region and income from agriculture is non 
taxable. So whenever they invest in any business, they show 
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that their income is from agricultural land. It is mainly due 
to these reason that not only those who were agriculturists 
earlier remained so but many others also become 
agriculturists. 
Whenever occupational changes take place, people 
experience both upward and down-ward mobility. And this 
is happened among Banjaras. We have many cases of those 
whose economic status in traditional occupation was very 
low but it improved substantially due to occupational 
change. One of the case is of Mohammad Shameer age 
51 years 
"His father was a pony keeper and did not 
have money to finance him for any other 
occupation. He did not like to go in pony 
keeping occupation. Therefore, he started 
his career as driver in 1967 . Then in 1975, 
he left driving and opened a tyre retreading 
shop. Since the profit in tyre retreading was 
almost hundred percent, he earned a lot of 
money in a short span of time. In 1980 he 
diversified his business by purchasing a truck. 
The income from truck as well as from tyre 
retreading was quite sufficient for purchasing 
agricultural land. So he slowly and gradually 
began to invest in agricultural land. When he 
succeeded in purchasing 15 acres land, he 
switched over to farming and handed over 
tyre retreading shop to his younger brother. 
Today, he owns about 30 acres agricultural 
land and is a successful and respected 
farmer." 
Like Mohammad Shaheer, there are other people who 
have experienced upward mobility due to shifting to new 
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occupations. A person whose occupation was Gadi Chalana 
entered into transport business by purchasing 20 percent 
share in a truck. But today he is owner of two trucks, worth 
rupees ten lakhs. Similarly some people who have switched 
over to the occupation of fruit and vegetable selling became 
over a period of time commission agent of fruit and 
vegetable or trader. 
Contrary in some cases people have experienced 
downward mobility. One of the case is of Riaz Ahmad, 
age 48 years. He was a grain trader. In order to earn more 
money in a short span of time, he switched over to transport 
business by purchasing a bus. But within a year, his bus 
met with an accident and he lost Rs 60000 . Again he 
purchased 10 percent share in a brick-kiln. This time also 
he incurred loss. So he lost the capital which he possessed. 
He, now, sells fruits on roadside" 
There are other cases like of Riaz Ahmad. Nevertheless 
we have been informed that most of the people who entered 
into new occupations, have succeeded. Some of them have 
become quite prosperous within a short span of time. 
3 . Bus iness : 
Business is a term which etymologically means the state 
of being busy and hence tends to become identified in the 
meaning with whatever there is to be busy about. 
Nevertheless it is commonly used for a system or an act 
by which the process of profit making organizes and directs 
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economic activity. It is also used extensively to designates 
methods employed in the process of profit making. Thus 
business is the way in which resources are used and methods 
are employed for maximizing profit and diversifying 
occupations'*. 
Business and society mutually interact with each other. 
While business receives inputs from society, it offers output 
to the environment i.e. society. Being a part of society, 
business is very much influenced by the values and social 
organizations of a society. So in this section our aim is to 
know the role of values and social organizations of Banjaras 
in making their attitudes towards work, occupations, money 
etc. 
(a) Values and Bus iness 
Banjaras feel pride in calling themselves Tajjar or 
Beopari (traders). "They often state that it is far better 
to sell Moongfali (ground-nut) at road side than to be 
servant of others. One should try to be master of his own 
destiny. Almost all the respondents say that "business is 
over tradition. It is in our blood. Our forefathers were in 
business. And we want to see our children in business. This 
is one of the ideal occupations in Islam. Prophet Muhammad 
and his many companions were traders. Muslims should 
follow their examples and prefer to go in business. There 
are more opportunities to be prosperous in business" 
Nevertheless change has taken place in attitudes towards 
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education and government jobs. Banjaras, now, also say that 
efforts should be made to get sufficient education as well 
as to go in "good"^ . Government services or become 
doctor engineer, lawyer etc. For no community, in today's 
world, could grow in business without having education or 
connection with government officers. 
Being primarily a business community, Banjaras say that 
nothing could be achieved without hard work, strong 
commitment, determined will and risk taking attitudes. They 
often say "Himmat-e-Mardan, Madad-e-Khuda'' (If man is 
determined, God helps him) or " Harkt Mein Hi Barkat 
HaV (It conveys the sense that God increases the wealth 
of those who work hard). God does not help those who do 
not work. Because of these work ethics, Banjaras generally 
induct their children into business at the age of seventeen 
or eighteen years if they are not going to school or college 
or do not show any interest in education. One of the 
respondents says that "adult males should not remain free. 
Either they learn or earn" Likewise Banjaras do not believe 
in the concept of retirement. If not prevented by physical 
incapability, they work even at their late ages i.e. at the 
age of seventy or eighty. We found many such old persons 
who either help their sons or do independent business. One 
of such persons is Haji Abdus Sattar, whose case is cited 
above. When we ask him about the reasons whereby he does 
business even at the age of seventy-five years, he says "my 
religion does not allow Rahbaniat (renunciation of worldly 
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life). Rather it enjoins Muslims to work till the time of their 
death if not prevented by physical incapability. Aaram 
Haram Hain (Not to work is taboo). Kam Ibadat Hai (Work 
is worship). Good has given me Sehat (health). I do not want 
to spoil it by confining myself within the four walls of house 
or in a corner of mosque." 
The value of business, hard work and of being 
independent is reflected in the attitudes of Banjaras towards 
occupations. It is shown in the table 3.4 as well as in the 
preceding section on occupations that Banjaras have 
entered in almost all occupations except those of barber and 
sweeper. Among them are tailors, carpenters, black-smith, 
gold-smith, mechanics etc. 
The following exchanges with one of the respondents 
who has chicken meat shop shows the attitudes of Banjaras 
towards occupations. 
Q. What was the occupation of your father? 
A. Pony-Keeping. 
Q. Is this your first occupation? 
A. No 
Q. What was your first occupation? 
A. Vegetable selling. 
Q. When and why did you start selling chicken meat? 
A. I started this Karobar (business) in 1988. The idea of 
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this business struck me when I went to Bareilly for 
buying chicken for the Magni (engagement) ceremony 
of one of my relatives. At that time, there were only 
two small chicken shops in Baheri which could not meet 
the demand of chicken in the town, especially during 
the time of marriages or on the occasion of festivals. 
Therefore, many people used to go to Bareilly for 
buying chicken. Keeping in mind the growing demand 
and short supply of chicken in the town, I again went 
Bareilly to enquire about the business. After enquiry it 
appeared to me that margin of profit was quite sufficient 
in the business and it was far better than to sell 
vegetables. Therefore, I switched over from vegetable 
selling to chicken meat selling. 
Q. Do you not feel shy in selling chicken meat as this 
is the occupation of Qasai (butcher)? 
A. Why should I feel shy? I am not a servant of anyone. 
I do my business with honesty. No occupation is Miras 
(inherited property) of any biradri. Nor any occupation 
is bad". 
The dominant view among Banjaras is that one should 
work and earn. It does not matter whether a person is 
owner of Rice-Mill or shopkeeper or vegetable seller etc. 
What is significant is wealth and property. Those who have 
more wealth and property are highly respected. While 
explaining the significance of wealth among Banjaras, one 
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respondent puts out that " a highly respected person is one 
whose house is well constructed; women wear more gold 
jewellery and children drive motor-cycle car easy. He 
satirically says that "Dam Karen Sab Kam'\ (It conveys the 
sense that wealth can solve all problems or one can get 
anything if he has wealth). The significance of wealth is also 
reflected in the responses to the following question: 
Which one enhances status in i>our biradri? 
A Higher religious education 
B Higher modern education 
C Achieving success in economic fields 
D Any other. 
18 respondents show their preference to first choice 
while 25 think higher modern education enhances social 
status. Nevertheless largest number of respondents-49- show 
their preference to third choice. Among the remaining 19, 
5 think that political achievement enhances social status 
while 14 say that both modern education and economic 
success make people more prestigious. Thus it can be 
inferred that wealth or achieving success in economic fields 
is the most important criterion of ranking individuals or 
families on social scale among Banjaras. 
Like the wealth, finances are also important in any 
business community. For, no businessman can always be 
independent in matters of finance. He has to borrow money 
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from someone and lend it to some others for developing 
and diversifying business or to meet any emergent financial 
need. In the response to the question, who generally helps 
you during the time of financial crisis? 15 respondents say 
relatives from father's side while 23 say relatives from 
mother's side. 31 receive financial help from relatives from 
wives side, largest number of respondents-40-are helped 
by friends. This pattern of financial help is in consonance 
of decreasing efficacy of khandan and increasing importance 
of relatives from mother and wife's side. (Refer chapter five). 
Although kins and friends generally help each other, 
many draw a distinction ( and the trend is increasing day 
by day) between money matters and personal relationships, 
and are reluctant to lend money to those whose reputation 
is not well. Personal reputation plays an important role in 
credit rating. Thus very often relatives and friends make 
intelligent excuse to avoid lending money to those who are 
expected not to return it in time. But many times they are 
bound to loan money to such persons and when they press 
for its repayment, relation become sour. 
We are informed that an important source of credit 
among Banjaras is chit funds. Chit fund is pooled sum of 
money which individuals both contribute to and borrow from. 
Such fund is organised either by friends or people who are 
in same business. Women also organise such funds. It works 
through a fixed number of people with common interests 
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who agree to contribute a predetermined sum of money 
on a regular basis for a stipulated period of time, and each 
member of the fund has rotating access to the monthly sum. 
For example, 10 friends agree to contribute a monthly sum 
of Rs 200 to the pool for a period of 10 months. They 
meet monthly and bid against each other for the combined 
Rs 2000 to use as capital to meet whatever expenses they 
have in their business. Each person can have the loan of 
Rs 2000 once, but has to guarantee to continue paying a 
total of Rs 2000 upto the end of the fixed time. The 
monthly bidding starts at Rs. 2000 and moves downwards, 
meaning that if there is more than one friends who urgently 
needs the lump sum that month, he has to under bid to 
the point where it is no longer worthwhile for him to bid. 
If that happens, the winners gets the fund at the final price, 
say Rs 1700, and the remaining Rs 300 are distributed 
equally between the nine member. We are informed that 
largest of such kind fund is of 36 people for a period of 
three years, with monthly contribution of Rs. 5 0 0 0 by each 
member. 
Borrowings from relatives, friends, chit fund etc. meet 
immediate financial needs. But for the developing and 
diversifying business, Banjaras approach to Banks for loan. 
No business like that of Rice-Mill, saw-Mill, brick-Kiln, 
transport etc. is possible without loan from banks. Even 
shopkeepers borrow from banks for developing their 
business. Banjaras borrow from banks not necessarily in the 
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situation of not having sufficient capital for launching and 
diversifying economic ventures. Those who have sufficient 
capital also approach banks for loan. For, they want to save 
themselves from Income-tax. If a person purchases a truck 
with his own capital, he has to show the source of his 
income and therefore, is to pay income tax. Thus those 
who need as well as those who do not need capital, borrow 
from banks. In the response to the question, have you ever 
borrowed money from Banks? 56 respondents say "Yes" 
while 53 say " N o " 
Banks are not merely used for loan, but are also 
used for receiving payments from outside town and safety 
transferring money throughout the country. Moreover, many 
people deposit their money in banks for getting fixed 
interest. 
There are two views among Banjara about Bank 
interest. Those who are Bareliwis justify receiving interest 
from Banks. But they do not allow to pay interest to 
Banks. While Deobandis are against any kind of bank 
interest i.e. either to pay or receive. When we ask a 
respondent who follows deoband school of thought, is it 
religious to borrow money from banks? He says no. But 
he adds that "this is our Majboori (compulsion). Without 
bank loan, no one can run a business. If we are to do 
business, we have to borrow from banks. God is seeing 
our compulsion. He is merciful and we hope he will forgive 
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us. A religious alim of Banjaras informed us that Ulema 
have adopted lenient attitudes towards Bank interest". 
Thus, transaction with Banks now is well accepted 
phenomenon among Banjaras. 
Some people who could neither get loan from Banks 
nor from relatives and friends, approach moneylenders for 
loan in order to meet immediate financial needs. Money 
lenders are generally approached for loan mainly during 
business season. They charge exorbitant rate of interest 
which vary from two and half percent to three percent per 
month. 26 respondents say that they have borrowed money 
at interest from persons (moneylenders). 
Earlier moneylending was the business of Banii;as and 
Punjabi Hindus. Although no respondents has said that 
he has ever lend his money to person for getting fixed 
return (interest), we are informed that many Banjaras do 
the business of money lending. Very few do it openly 
while many o thers lend the i r money at in terest 
clandestinely. One respondent informed that "once I went 
to my relative for a loan of Rs 5 0 0 0 0 . He politely said 
that he did not have money. However he could manage 
it from some other person. Next day I again went to him. 
And he said that the person was asking for two percent 
interest per month. As 1 was in dire need, I accepted 
to pay two percent interest rate. I knew it well that my 
relative did not bring money from any one else. Rather 
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it was his own money. Instead of directly asking me to 
pay interest, he made this excuse. Such kind of attitudes 
are growing very fast among Banjaras. Many people do 
not consider religion in matters of finance. They are simply 
interested in fortifying their money by any means i.e. 
religious or irreligious" 
Thus, values of Banjaras towards business are both 
religious and pragmatic. While the values of hard work, 
of being independent and traders, of treating various 
occupations equally have grounding in their biradri 
traditions and religious beliefs, their attitudes towards 
wealth and finances are pragmatic. In fact they draw a 
distortion between money matters and religious beliefs. 
And such kind of attitudes are growing day by day. 
B. Kin Network and Business: 
It is shown in the preceding chapter that most of the 
Banjaras do not have merely their Khandans (patrilineal 
groups) in the town but they also marry within the town. 
As a result, all most all the Banjaras are related, directly 
or indirectly, in one or other degree of kinship, with one 
another either through consanguineous or affinal ties. 
Although all the kins are not considered to be worth 
enough for business relationship, kin network is seen as 
an important source of physical, psychological and 
financial support in the arena of business. 
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The primary business relationship is between father 
and son, and between brothers. This relationship extends 
generally to two generations in most of the simple 
households. While it goes to three generations, in few 
cases even to four generations, in complex households. 
In any case it is the family which forms the primary 
component of both production and consumption. As a 
patrilineal and patrilocal unit, authority rests with senior 
male who does not merely supervise the business but also 
work hard for its growth and diversification with the help 
of junior males i.e. sons or brothers. He imparts business 
training to them. When they become mature and develop 
business acumen, either he leaves the established business 
in their hands and enters himself into another business 
or he finance them for establishing new business. But he 
retains overall control over the business. As the sons 
become further mature, so they are given more 
responsibility and autonomy. Indeed, the main objective 
of the patriarch is to train his junior males in business 
as well as to see that all of them should have their own 
independent business before he dies. This is possible only 
through growth and diversification of business. 
Growth and diversification of business to an extent 
that all sons and brothers be absorbed in the business 
is impeded by family disintegration. Therefore in many 
simple housholds children remain unemployed when their 
father died. For, the elder brother breaks away from 
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parental family after his marriage, leaving his younger 
brother with his parents . Contrary in complex households 
not only brothers but also their sons get absorbed in 
business. This is because of the fact that complex 
households are necessarily rich, having diversified 
businesses. Indeed we find the larger is the household, 
greater would be business expansion and diversification 
one of the case of such household is as follows: 
"This is the household of six brothers, owning 
property in common and living jointly. Five of 
them are married while the youngest one is 
unmarried. Their father was a grain trader who 
died in an accident in 1974. At that time the 
eldest brother was of twenty years. Except him, 
no bother knew about the business. Thus he 
started looking after the business. With the 
help of his maternal uncle, he succeeded in 
purchasing twenty percent share in one Rice-
Mill. Within two years, again with the help of 
his maternal uncle, he opened iron and cement 
shop for his two younger brothers. As the 
income increased, so he bought twenty-five 
percent share in a brick kiln for his another 
brother. Today, each brother looks after 
separate business but overall control is of eldest 
brother" . 
Thus family is an important agency which does not 
merely train, absorb and finance its members in business 
but also acts as an insurance agency during the time of 
any business crisis, These functions are performed well by 
larger family as it has more members for help, collective 
resources for finance and diversified business for absorbing 
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its members. Therefore, family play an important role in 
the promotion and protection of business. 
The role of kins in business does not merely confine 
to family. It goes beyond family boundary. There are two 
ways in which kin network play its role in business. One, 
it provides physical, psychological and even financial help 
to people whenever they face any kind of unprecedented 
crisis emerged due to accident, death, conflict, any kind 
of severe loss in business etc. We have seen in the just 
cited above example that it was maternal uncle who came 
to the help of his nephew when his father was died. We 
found many such cases in which kins other than family 
were either being financially helped or physically and 
morally supported. 
Secondly, kin network play an important role in 
promoting "partnership business'' which is very common 
among Banjaras. In response to the question, " /n how 
mani; business/businesses do you have partnership?'' 72 
respondents say in no business. It means that they have 
only independent family business, big or small. While 37 
say that they have business in partnership. It means that 
either besides having their independent family business, 
they have partnership in other businesses or they have 
business only in partnership. Out of these 37, 14, 7, 5, 
3 , and 1 have partnership in one, two, three, four and 
five businesses respectively. Remaining 7 do not have any 
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independent business but are partners in business/or 
businesses. 
This is a well known fact that collective effort or 
partnership is vital for the growth and diversification of 
business. Many times it happens that either people do 
not have sufficient capital to start new economic venture 
or they do not want to take risk alone, if they have 
sufficient capital. Or they feel it difficult to handle the 
business alone. In such circumstances people come 
together for business. 
Among Banjaras partnership exists both in small and 
large scale business. It is temporary and durable in nature. 
Partnership in "seasonal" or small scale business is, 
generally, temporary in nature. While partnership in large 
scale business survives for a longer period of time. We 
are informed that Banjaras, especially grain traders, are 
relatively free during mango season (May to July). 
Therefore many of them, especially those who have small 
scale business, form what they call " compan ie s" to 
purchase mango groves. They do mango business for two 
months collectively and then, revert back to their former 
business. Another example of partnership is in regular 
business. 
Three fruit vendors took a collective decision 
that it would be more profitable if they bought 
Guavas from Kakrala, a town of the district 
Badaun, famous for Gauvas production, than 
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from local fruit commission agent. So each of 
them pooled Rs 2000. With the capital of Rs 
6000, they bought Guavas collectively and 
latter on distributed them equally. So they 
were partners only in buying and not in 
selling. As each of them could sell his stock 
within two days, so on every third day they 
used to go for buying Guavas in bulk" 
These are the examples of " temporary" and "par t ia l" 
partnership in business. Sometime such partnership 
transforms into a kind which is complete and survives for 
a longer period of time. Thus, we are informed that there 
are many "companies" , few of them are "Registered", 
working for a period of four or five years in fruit, vegetable 
and grain trade. They do business at large scale For 
example, a five year old "company", consisted of six 
partners, have grown to an extent that it now directly 
purchase bananas, Grapes and oranges from Maharashtra 
and supply them to smaller markets of the region. So the 
larger is the business, greater would be stability in 
partnership. The most durable and stable partnership is 
found in small scale industries like Rice-Mill, Brick-Kiln, 
Saw-Mill etc. 
It is shown in the third chapter that all the Rice-Mills 
big or small, in the town are of Banjaras. Out of eight 
big Rice Mills, seven are in partnership while one is owned 
by a family. A big Rice-Mill is a small scale industry which 
can only be established after getting due permission from 
the Government. Establishment cost of a big Rice-Mill 
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varies between Rs 20 lakhs to 30 lakhs, depending upon 
the cost of land, building and machine. Besides, it requires 
huge working capital As it is capital intensive business, 
so more is the capital, greater would be turnover. 
There are two kinds of partners in a Rice-Mill: 
"owners" and "business par tners" "owners" establish 
Rice-Mill while business par tners do real business . 
According to their shares, "owners" , generally, pool half 
of the capital, required for establishing a Rice-Mill. While 
for remaining half they approach Banks for loans. Once 
the Rice-Mill is established, it is not necessary that owner 
be partner in business. Therefore, either per quintal rate 
of producing rice is decided or a Rice-Mill may be given 
on contract for a season. Generally, some owners, if not 
all, always be partners in business mainly for two reasons. 
One they try to produce as much rice as possible because 
the income of owners depend on the quantity of rice 
produced. Two they insure that taxes and Bank loans are 
paid by business partners. 
Establishing a Rice-Mill is an easy task than doing 
business. Indeed, Rice-Mill business is very enterprising. It 
involves every aspect of business like purchasing paddy, 
producing and marketing rice, interacting with government 
offices and Banks, maintaining accounts, paying sale tax 
and income-tax, managing labour, coordinating among 
partners etc. Moreover it is very risky business as prices 
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of rice fluctuate due to government policies. Forty percent 
of total rice production is to be sold to the Government 
on fixed price while remaining sixty percent is sold in open 
markets. Banjaras go to different places like Delhi, 
Hyderabad, Mumbai etc. for selling rice. 
As an individual every business partner is equal and 
assigned different task but unequal in terms of capital 
investment. A partner may or may not invest capital. For, 
profit and loss are calculated and distributed according to 
capital and individual wise. For example, if 10 partners 
are doing business with personal working capital of Rs 5 
lakhs^. and if they earn Rs 5 lakhs profit, half the profit 
is distributed according to capital while remaining half is 
equally shared by 10 partners. Thus, both capital and 
manpower have equal importance. Nevertheless credibility 
and business acumen of partners are important in getting 
loan for business from Banks^ and people Moreover, 
many other people prefer to invest in the business of those 
whose track record is clean. Thus Rice-Mill business 
demands hard work, determined will, risk-taking attitudes, 
quick decision making capability etc. 
Selection of partner or partners for any business is 
made very carefully. Infact, preference is given to those 
who are honest, hard working, having experience of the 
business and sufficient capital for investment. Sometime 
a person who does not have capital for investment but 
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is hard working, honest and knows about business well, 
is pursued to be business partner. If such person or 
persons are available among closer relatives, first 
preference is given to them. So more than the closer 
relation, credibility and business acumen of a person are 
important criteria for business alliances. This is reflected 
in the responses of the respondents to the question, who 
are \;our partners? out of 37, who show their business 
in partnership,^^ " s a y " relatives" while 23 say "Biradri 
walas" 2 have partnership with non-Banjara Muslims while 
only one is partner of non Muslim. By " re la t ive" , they 
mean primary, secondary and territory kins while "Biradri 
walas" include distant relatives and friends. Thus, it shows 
that Biradri, as a kin network, is an important group, 
supplying most of the business partners. However, within 
Biradri, partners are first selected on the basis of 
credibility and business acumen and not on the basis of 
closer relation. Therefore, number of relatives as or 
business partners are less in comparison to number of 
"Biradri walas" indeed, we are informed that closer 
relatives are helped in business but not necessarily by 
making them business partners. 
Being a trading community, Banjaras have very close 
socio-economic connection with both rural and urban 
areas. At many places they have business establishments. 
They often go to distant places like Mumbai, Hyderabad, 
Delhi etc. for business. But Banjaras do not move 
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permanently from their tandas to any other place. Nor 
do they establish any permanent business outside the 
localities where they live. We have shown in the fourth 
chapter that in the districts of Rampur, Bareilly and 
Pilibhit, Banjaras live in many towns and villages. They 
are dominant community of their localities. But we do not 
find Banjaras in the cities of Bareilly, Rampur and Pilibhit. 
Neither they have business nor property in these cities. 
Why is it So? one could speculate that either there would 
be security problem or financial constraints which might 
have prevented Banjaras from establishing business in 
these cities. But we do not find any such problems. Neither 
these cities are violence or communal riot prone nor 
Banjaras are poor. Nor Banjaras hesitate in taking risk and 
entering into any occupation. Thus it appears to us that 
Banjaras are very much dependent on their kin network. 
Indeed their kin network prevents them to move outside 
their tandas. As a result they remained confined to their 
localities where they have become dominant community. 
Thus Muslim Banjaras , who were t radi t ional ly 
associated either with grain trade and agriculture or with 
self -employed occupations like Gadi chalana and Palle-
dari till 1936 , have changed, diversified and modernized 
their occupations over a period of time. Being traditionally 
a trading community, they have, indeed, seized any and 
every economic opportunity, emerged in the town. While 
they have retained their dominance over grain trade, many 
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of them have entered into new occupations. And, thus, 
among them are shopkeepers, transporters, vegetable and 
fruit traders, owners of brick-kilns, saw-mills, Rice-Mills 
etc. With the change in their economic condition, some 
of them have acquired modern education and thus, entered 
into white-collar occupations. Infact, they are dominant 
and mobile community. 
Among the various factors which bring about changes 
in economy among Muslim Banjaras, their values and 
social organisation appeared to be most important. For, 
they are traders by biradri traditions and family experience. 
For them , business is most ideal occupation sunnat of 
the Prophet . They believe in hard work, take risk and live 
an austere life. Being a trading community, the highly 
respectable individual or family among them is one who 
possesses more wealth and owns larger property. Despite 
being quite religious, they make distinction between 
religion and doing of business. Many of their economic 
practices like advancing money to peasants during raining 
season in order to purchase their produce in advance and 
at lower prices or hoarding of grains are contrary to 
Islamic injunctions. But they justify these practices. 
Similarly they justify transactions with banks as this is 
necessary for the growth of their businesses. Indeed, 
pragmatism is more important than religion in business for 
them. And, therefore, some of them, either openly or 
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clandestinely, have entered into money landing business, 
an atrocious occupation according to Islam. 
Apart from values and biradri tradition, family and 
kinship are important social organisations which appeared 
to have promoted and protected business among Banjaras. 
Family is an important organisms which does not merely 
train its members in business but also acts as financing 
and insurance agency. Being a close knit community, 
Banjaras do not merely help their family members in 
business but also other relatives. They provide physical, 
psychological and financial help to their relatives 
whenever they are in economic crisis. One of the 
important roles of kin network is in the promotion of 
business partnership which is vital for economic growth. 
Despite having achieved phenomenal success in 
various fields of economy and being a dominant community 
in the town, Banjaras are not satisfied with their economic 
performance. They aspire more to achieve. Most of the 
informants and respondents say that "if we were "educated" 
and "united", we would have become big merchants, 
exporters and industrialists". 
N o t e s and References: 
1. The reference of this list is given in chapter 3. 
2. Indeed, it is not Islamic. For, Islam forbids sell and 
purchase of any crop before its production (Refer 
chapter -2). 
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3. A "company" is a group of people who, instead of 
doing business individually, prefer it to do 
collectively. Generally, these groups are formed for 
a particular business season. Nevertheless few of 
the groups are doing business for the last five years. 
4. Keezer, Merriam Dexter, "Business" International 
Encyclopadia of Sciences. Mac Millan, U.S.A.; 
1968, pp. 80-86. 
5. By "good" Government services, they mean higher 
administrative services. 
6. Personal working capital means the capital of 
partners as well as of other people who invested 
in the business on the basis of profit and loss. It 
does not include the capital, borrowed from banks 
and people. 
7. We are informed that one of the successful Rice-
Mill is allowed to borrow Rs. 40 lakhs in a business 
season by a Bank. 
8. By this they mean absence of any socio-economic 
organization in the biradri as well as presence of 
jealousy and leg pulling among Banjaras. 
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The aim of this study has been to search the connection 
between social structure and economy in a Muslim community, 
called " B a n j a r a s " . Almost all soc io log is t s , social 
anthropologists and even some economists agree on the point 
that there is reciprocal connection between social structure and 
economy. Both are dynamic and so, change over a period of 
time due to factors emanating from within and without. 
Contrary to it, many sociologists define Indian social 
structure in terms of " tex t s" and thus, view it as static, rigid 
and a-historical. For them India is a homogenous society. And 
its institutions of village community, joint-family, caste system, 
religion etc. are agencies of legitimizing and reinforcing 
inequalities. They are obstacles in economic growth. Unless 
there is radical transformation in Indian social structure, which 
is only possible through external factors, they opine, India can 
not achieve rapid and rational economic growth. 
The h o m o g e n o u s , inflexible and a-historical 
characterization of Indian social structure is demolished at 
length by empirical findings which have proved Indian society 
as a system with internal contradictions, flexibility, adaptability 
and mobility. Indeed, India is a plural society and characterized 
by both structural and cultural diversities. The civilizational 
unity and regional diversities are two important level of Indian 
social structure-macro and micro-which is to be identified 
before establishing any causal connection between social 
structure and economy in India. 
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At micro level values differ from region to region and 
within a region from one ethnic group to another. Most of 
Indian values are contextual and so, prone to change. Instead 
of inhibiting Indians from economic growth, it is being found 
that they enable people to adapt with changing patterns of 
society and economy. Even if some "co re" values of Hinduism 
are found inimical to economic growth, their negative impact 
is generally mitigated by the inter-structural flexibility and 
cultural diversities in India. 
Like values, Indian social institutions are also not 
obstacles in economic growth. Joint family is being proved 
positive in economic field. Caste system is too found flexible 
and adaptive. While its system of classifying and assigning 
various occupations to different castes produce innumerable 
occupational traditions, it can not prevent people from 
changing, diversifying and modernizing their traditional 
occupations. Moreover, the system is seen positive for 
economic growth as it helps in producing specialists in different 
fields of economy. Thus there are people in India who are 
traders by caste traditions and family experience. Many trading 
castes and communities have proved themselves hard working, 
risk taking and innovative. Not only have they thrived on their 
own land but also expanded their network in foreign lands. 
Like Indian social structure, social structure among Muslims 
is too viewed as static and rigid. Without defining social 
structure of Islam and contrasting it with social structure among 
Muslims, it is assumed that both are same and indivisible. 
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Infact, no distinction is made between " tex t " and "context" 
Moreover, Islam is thought to be close, immutable and even 
retrogressive system of beliefs. And Muslims are assumed to 
be homogenous community who are further thought to be 
unable to achieve world mastery because they follow Islam. 
These stereotypes got wide currency due to paucity of 
sociological and social anthropological literature on Islam and 
Muslim civilizations. However, the scanty available literature 
reveal contrary to commonly held belief. Islam is found dynamic 
and vibrant. It urges "Man" to think, to struggle and to 
achieve. It is full of mercantile injunctions and vocabularies. 
Indeed, there is nothing in Islam which prevents Muslims from 
economic achievements. 
Islamic social structure and economy could never be 
translated into reality except by the Prophet and the first four 
"r ighteous" caliphs as Muslims believe it. After that, nowhere 
Islamic social order, in its complete form, could remain in 
operation. Indeed, the social structure which came to evolve 
among Muslims was neither uniform nor static. It was 
contextual and dynamic. It differed from region to region and 
within a region from one ethnic group to another. Among 
Muslims were warriors, administrators, scholars, suj'xs, traders, 
artisans, peasants, labourers etc. Muslim traders were an 
important class who, despite many political hurdles, succeeded 
in carving out their place. They were found rational and hard 
working who seized any and every economic opportunity. They 
succeeded in creating MusVxm Wor/d Market which was 
376 
unparallel in history before tlie 16th century. But modern 
capitalism could not develop in Muslim societies due to reasons 
quite other than religion. 
Like Muslims of elsewhere and their countrymen, Indian 
Muslims are neither uniform nor static. They consist of several 
ethno-linguistic and sectarian groups. Not only Muslims of one 
particular region differ from those of other regions but also 
within a region they are divided into innumerable hierarchical, 
endogamous and occupational groups. Each and every group 
has distinct heritage, tradition and social organisations. Their 
attitudes and values are more contextual than textual. In short 
social structure among them differ from region to region and 
within a region from one group to another. Available studies 
have proved that economy among Indian Muslims is 
conditioned by their traditions, occupational heritage and their 
position in socio-political and economic structure in which they 
live. 
Muslim Banjaras are plural community. Despite their claim 
of being either Meccai (people of Mecca) or Turkia ( people 
of Turkey), they appeared to have originally belonged to 
various Muslim and non Muslim tribes. As a class of people, 
they were grain traders. Most of them have settled down and 
adopted various occupations in the 17th century in the terai 
belt of Uttar Pradesh. In course of their settling down, various 
tribes of equal status or similar occupation have come together 
and slowly and gradually transformed themselves into larger 
group called biradri. Somewhere they have adopted new 
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names like Turk and Makram for their biradris while at other 
places their biradris are known by names of Garhas, Jhojas 
and Banjaras. 
In the Rohilkhand Division of uttar pardesh and especially, 
in the districts of Rampur, Bareilly and Pilibhit they are known 
as Banjaras.These Banjaras were grain traders. They did not 
merely supply food grains to whole of the then Rii;asat-e-
Rampur but also to places as far as Delhi. Their trade involved 
lakhs of rupees and they could be seen in each and every 
market of the region. 
Baheri was one of the biggest settlements of Banjaras in 
the region. Like the Muslim Banjaras of elsewhere, Banjaras 
of Baheri and its ncghbouring areas claimed themselves either 
to be Meccai Shaikh or Mongols and Multanis Nevertheless 
we found among them tribal names like Bahlim, Kareya, Teli, 
Naik, Chauhan etc. Although they have forgotten their tribal 
identity, some of these tribal names survived among them in 
the form of names of Khandans. Their social structure 
appeared to be consisted of families and khandans. Various 
families constituted a khandan and different khandans formed 
larger group called biradari. Both nuclear and joint families 
existed among them. However the latter was most ideal. 
Members of a khandan lived in close proximity, helped each 
other and were known by a particular name. Each and every 
khandan was of equal status. Nevertheless, respected was one 
which was larger and prosperous. For them, biradri was 
hierarchical, endogamous and occupational group. Network of 
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Banjara biradri was localized and did not go beyond the villages 
and towns of the districts Bareilly, Pilibhit and a town of 
Rampur district called kemri. Members of biradri were called 
EhQ\\)yQ-Band (brothers). Though they had sense of identity 
and solidarity vis-a-vis other biradris, no biradri organization 
existed among them. 
Marriage was thought to be most essential for each and 
every individual and it was, generally, solemnized during 
childhood. Though endogamy was prevalent, sometime 
Banjaras allowed men to marry outside the biradri. But in no 
case, women were allowed to do so. While their endogamous 
circle spread over to Banjara localities of the districts Bareilly, 
Pilibhit and a town of the Rampur district called kemeri, they 
generally preferred to marry within their own localities. They 
believed in further cementing kin ties through marital alliance 
and therefore, generally married within khandan and among 
relatives. Contrary to Islamic injunctions, they did not give their 
women to those families from where they received women. 
Thus, a-symmetrical relations existed between families of 
woman giver and those of woman receiver. 'H'xkah was 
performed in Islamic way. Nevertheless many non-Islamic 
customs and rituals were observed on the occasion of marriage. 
Divorce was allowed but thought to be most atrocious. Marriage 
of widow, widower and divorced person was encouraged. 
Dowry was practised but at a very modest level. 
Most of the Banjaras were illiterate. Except few who 
memorized the Quran, performed Ha] and knew about rules 
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of religion, they did not know much about reHgion. Nor were 
they particular in observing rites and rituals of religion. 
Although no primitive or anti Islamic belief and ritual existed 
among them, they generally participated in fK\a uda\ ki katha 
during rainy season and observed many syncretic customs and 
rituals on the occasion of marriage. Process of Islamization 
appeared to have started among them from the middle of the 
19th century and accelerated from the beginning of the 20th 
century. 
Banjaras were suppliers and traders of food grains. They 
were known as hard working, risk taking, simple living and 
shrewd beoparis (traders). They acquired knowledge of soil, 
environment and quality of grains by biradri traditions and 
family experience. A Banjara could know quality and margin 
of rice by rubbing paddy on his palms. They could calculate 
any amount with speed and carried minutest detail of business 
in their heads. They knew complexity of business cycle and 
thus, accordingly took business decision. They were generally 
honest. They pooled their own resources and were not 
dependent on money lenders. Most of them did business 
individually or with the help of family members while few of 
them had partnership or firm like business. Till 1936, Banjaras 
were associated either with grain trade and agriculture or self-
employed occupations like Gadi chalana and Palle-Dari. 
Instead of being servant of others, they preferred to be master 
of their own destiny. 
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Being a trading community, Banjaras arc found to have 
seized any and every economic opportunity which has emerged 
in the town due to factors like urbanization, industrialization 
transportat ion, communication etc. They have changed, 
diversified and modernized their occupations. As a result we 
have found among them s h o p k e e p e r s , t r a n s p o r t e r s , 
contractors, vegetable and fruit traders, owners of saw-mills, 
Rice-Mills, Brick-Kilns etc. Despite being only one-third of the 
total population of the town, they own almost fifty percent 
business establishments located in the main Bazar of the town. 
Moreover they have full dominance over grain trade, fruit and 
vegetable trade and timber business. Many among them are 
big and prosperous farmers. They have not merely become 
dominant community in economic fields but also in society and 
polity in the town. 
While the over-all social structure among Banjaras remain 
same, economic changes bring about transformations in many 
of their social practices and institutions. Changes have taken 
place in family structure. Though 50 households out of 109 
are found complex and joint living is still considered most ideal 
and feasible for business growth, tendency to live in nuclear 
family is growing day by day due to factors like being 
independent in business, increasing importance of conjugal 
relations, frequent conflict among women etc. But it does not 
mean that people do not feel duty bound towards their parents, 
brothers and sisters. Similarly khandan has lost its efficacy. It 
is no longer as effective as it was in the past. And this is 
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due to growing importance of affinal kins, friends and business 
partners. But khandan unity is still displayed at the time of 
social ceremonies, in an emergent situation and in politics In 
contrast to it, horizontal consciousness about Biradri has 
increased. Today, Banjaras know that their biradri is not 
confined within 20 localities of three districts but it spreads 
over many parts of U.P.. They know about Banjaras of 
Saharanpur in the west and those of Bahraich in the east. 
Inspite of that they do not have any biradri organization in 
town or at macro level. 
Economic changes have promoted class consciousness 
among Banjaras. Therefore, instead of marrying within 
khandan and among relatives or among those Banjaras of small 
villages and towns with whom earlier marital alliances were 
made, people now prefer to marry within those families which 
belong to their class or with Banjaras of those localities who 
were earlier not considered for marital alliances. While 
endogamy is more preferable, many educated and prosperous 
people have married outside biradri. And incidence of 
exogamous marriages are increasing day by day. 
Apart from marriage preference, changes have taken place 
in age at marriage and marriage related customs and 
ceremonies. Average age of marriage for girl is 22 while for 
boy it is 28 years. While many syncretic customs and rituals, 
observed earlier on wedding day, are no longer observed, new 
non-Islamic customs and traditions are now being observed. 
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consumerism, people now spend more and more on marriage 
related ceremonies and on dowry. Infact, marriage has become 
very costly. 
Economic changes have also led Banjaras to acquire 
modern education. Trend of being educated has increased both 
among males and females. Though modern education of higher 
level is not preferred by majority of respondents due to sense 
of discrimination against Muslims in competitive examinations 
and in Government services, many Banjaras have acquired 
higher education and entered into white collar occupations 
and Government services. Modern education is thought very 
essential for the success in business. Unlike past, females are 
now being encouraged to acquire modern education due to 
reservation for women in Local Bodies, increasing marriage 
prospects for educated girl etc. 
Due to efforts of Sufis and Ulema, and with growing 
prosperity, knowledge of religion and religiosity have increased 
among Banjaras. Many of them have become particular in 
fulfilling religious duties. They generously contribute in 
constructing mosqoues and Madarsas, in organizing religious 
sermons and urs of pirs. Today they are known as the most 
religious community in the region. But Islamisation has created 
many religious conflicts among them. They are now divided 
into sunnis and Wahabis. Sunnis are followers of mar^y sufis 
as well as of Barelwi school of thought. While Wahabis are 
followers of Deoband school of thought. Differences and 
conflict between these two groups and sub-groups among them 
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have reached to an extent that they do not merely offer prayer 
behind the Imam of other group but also do not marry with 
each other. Some of the hardcore sunnis call wahabis kajir. 
Thus instead of bringing religious uniformity, Islamization has 
created religious differences and conflict. 
Although Banjraras have become quite religious, They do 
not mind religion in the field of economy. Indeed they make 
distinction between religion and business. Religion does not 
prevent most of them from borrowing money from Banks and 
persons at interest or bribing officials for their illegitimate or 
legitimate business interest. Pragmatism is the dominant value 
in business. And the goal is to earn more and more. Therefore, 
some of the Banjaras have entered into money lending 
business, an atrocious occupations in Islam. 
In this way, we found reciprocal connection between social 
structure and economy among Muslim Banjars of Baheri. Their 
business traditions, hard working, risk taking and austere living 
values and family and kinship organization enable them to 
change, diversify and modernize their occupations and improve 
economy. While economic changes bring about many 
transformations in their attitudes, values, social practices and 
institutions. Neither social structures among them has remained 
static. Nor it is textual. Indeed, many un-Islamic socio-
economic practices exist among them. 
We have tried our best to explore the community as well 
as to search the connection between its social structure and 
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economy. Nevertheless there is need for further researches on 
following aspects. 
(a) History of the community may further be traced. 
(b) Comparative study between Muslim Banjaras of various 
occupations and different regions may be conducted. 
(c) Comparative study between Muslim and non-Muslim 
Banjaras may also be conducted 
(d) Comparative study between Muslim Banjara and Hindu 
Baniyas, especially in the field of grain trade, would be 
appropriate. 
(e) Many causal hypotheses may be tested in the community. 
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Give the Information about your father 
No. of 
Wives 
No. of 
Children 
Place of Marriage 
1 2 3 4 5 6 
Education 
1 2 3 4 5 6 7 B 9 10 11 
Occupation Income 
(Rs.) 
How do you rate Socio-economic and 
educational level of your family in 
comparison to that of your father's 
family? 
i. Has imporved ii. Declined 
iii. Remained same iv. Indifferent 
What do you think about Socio-
economic and educational level of your 
family? 
i. Improved over a period of time 
ii. Declined iii. Remained same 
iv. Indifferent 
What kind of household will you prefer? 
i. Simple ii. Complex 
iii. Any other 
Where will you prefer to marry your 
children state in order of preference? 
i. 
ii. 
iii. 
iv 
V 
vi. 
Do 
10. 
11, 
In Khandan 
Outside khandan but relatives 
outisde relatives but in biradri 
Within town and biradri 
outside town but in biradri 
outside town and biradri 
you think that inter-biradri 
marriages should be encouraged? 
i. Yes ii. No. 
iii. indifferent 
If yes, Why? 
If no, why? 
Has marriage of your daughter become 
financially burdensome? 
i. Yes ii. No 
iii. Indifferent 
If Yes, Why? 
How much have you/or will spend on 
the marriage of your daughter? 
12. How much have you/or will spend on 
the marriage of your son? 
13. Is there any case of divorce in your 
family? 
i. Yes ii. No. 
If Yes, Why divorce has taken place? 
14. Is there any case of remarriage in your 
family? 
i. Yes ii. No 
If yes , with whom marriage is arranged. 
If no, why remarriage could not be 
arranged? 
15. Wht is the name of your khandan? 
16. Has your khandan ever helped you? 
i. Yes ii. No 
If yes, what kind of help you got? 
i. Social ii. Political 
iii. Financial iv. All 
17. Is the efficacy of khandan for you as 
much as it was in the past? 
i. Yes ii. No 
If no then why? 
18. What is the name of your biradri? 
19. By what name your biradri is known in 
the area? 
20. What are the main characteristics of 
your biradri? 
21. Where does your biradri stand in social 
hierarchy? 
i. Below Sayyid but above Khan 
ii. Below Sayyed and Khan but above 
all Muslim Biradris 
iii. Below Sayyed, Khan, Qureshi & 
Ansaries 
iv. Above All 
22. Where does your biradri stand in 
Economic hierarchy? 
j . Below Hindus but above all Muslims 
a. Below Sayyed, Khan, Ansari & 
Qureshi 
iii. Above All 
23. What kind of changes have recently 
taken place in your biradri? 
24. What impact economic changes have 
on your biradri? 
25. Is there any value of your biradri or 
religion which forces you to go in 
business? 
26. In order of importance, state the 
reasons which prevented your biradris 
from achieving desriable success? 
i. Competition and Jealousy within 
biradri 
ii. Lack of biradri organisation and 
solidarity? 
iii. Lack of finances 
iv. Lack of Education 
iv. People do not move along with their 
family outside tandas. 
V. Any other 
27. Suggest measures in order of 
importance to further improve position 
of your biradris: 
i. Birardri organisation should be 
established to channelize resources 
for helping poor and advancing 
socio- cultural and educational level. 
ii. Every person including woman 
should get education. 
iii. People should spread out and 
establish business in different parts 
of the region 
iv. Any other 
28. How much education will you prefer for 
your sons? 
i. Upto matric 
iii. Graduation 
education 
V. Any other 
IV. 
Intermediate 
Professional 
29. Is modern education necessary for 
girls? 
i. Yes ii. No. 
Hi. Indifferent 
30. How much education will you prefer for 
your daughter? 
i. upto matric ii. Intermediate 
iii. Graduation iv. Professional 
V. Any other 
31. Which one enhances status in your 
biradri? State in order of importance. 
i. Acquiring religious education at 
higher level 
ii. Acquiring Modern education at 
higher level 
iii. Achieving success in economic 
fields, 
iv. Any other 
32. Which career would you like most for 
your sons? 
33. fn how many business do you have 
partnership? 
i. One ii. Two 
iii. Three iv. Four 
V. All 
34. Who are your partners? 
i. Relatives ii. Friends 
iii. Non-Biradris iv. Non-Muslims 
V. Biradri Walas 
35. Do you have any Independent 
Occupation? 
i. Yes 
ii. No 
If yes What is that occupation? 
36. Whatwas your occupation? 
i. 
ii. 
IV. 
37. Do you have any income from source 
other than your main occupation? 
i. Yes 
ii. No 
If yes, What are the sources of your 
income? 
i. Agriculture ii. Rent 
iii. Transport iv. Any other 
38. Where have you reinvested your 
savings? 
i. In agricultural land 
ii. In developing and diversifying 
business, 
iii. In acx|uiring urban property 
iv In building houses. 
V. In Financial Institutions 
vi. Any other. 
39. What prevents you from sufficiertt 
savings? State in order of Importance 
i. Routine family expenditure 
ii. Expenditure on marriage 
iii. Expenditure on meeting social 
obligations 
iv. Any other 
40. Have you ever borrowed money frof^  
Banlcs? 
i. Yes ii. No 
41. Have you ever borrowed money at 
interest from persons? 
i. Yes ii. No 
42. Have you ever lend your money io 
persons for getting fixed return? 
i. Yes ii. No 
43. During the time of financial crisis who 
generally helps you? 
i. Relatives from father's side 
ii. Relatives from mother's sjde 
iii. Relatives from Wive's side 
iv. Friends 
v. Any other 
44. Do you pay Zakat annually? 
i. Yes ii. No 
45. How much Zakat do you pay annually? 
48. What are you other than Sunni, Hanafi 
Muslims? 
i. Bralvi 
ii. Deobandi 
iii. Madari 
iv. Sheri 
V. Any other 
49. Is the division of Muslim into Deobandi 
and Bralvi desirable? 
i. Yes ii. No 
If Yes, Why? 
50. Why do these division persists among 
Muslims? State reasons in order of 
"hierarchy: 
i. Interest of Ulema 
ii. Political Interest 
iii. Social compulsions 
iv. Any other 
51. Give some informaiton about your 
women (wives, sisters and daughters): 
i. They usually go to the market alone 
ii. They usually go to market in 
company of other women 
lit. They do not go to market without the 
company of men 
iv They go to attend Madarasa, School 
& College 
V They generally decide matters 
relating to marriage 
vi. They go to cast their vote 
vii. They inherit properly of their father 
viii. They are relatively more free in 
comparison to past 
ix. They are the source of dividing 
complex households into nuclear 
52. Any other information you would like 
to furnish 
46. Have you performed Haj? 
i. Yes 
ii. No 
47. Do you follow Islam completely in 
business? 
i. Yes ii. No. 
If No, why? 
